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GENERAL IEDITOR'S NOTE 


We are pleased :to rpublish:* Purugottamajl : A study ”, 
the thesis. written by “Dr. A..D. Shastri for his doctorate 
in the V. T Choksi Sanskrit Series sponsored by Chunilal 
Gandhi Vidyabhavan, “Surat, Shree :Purugottamaji was a 
great scholar and exponent -of:the ‘Suddhadvaita system of 
Vedanta. Dr. Shastri.has „given zin his «book a detailed 
account of Purugottamaji’s life and works, and examined 
them with insight :and originality. "The ,publication, we 
hope, will be:of great use to all scholars in this field. 


Wextake this opportunity to ‘express onr sense of 
-graticude ‘to ‘the Trustees of the V. T. Choksi "Trust for 
making it possible for us to institute this Series. We are 
«also thankful to Dr. A. D. Shastri for giving us his 
“thesis “for publication. 


—Jayant Pathak 
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PREFACE 


This thesis "Purugottomaji : A Study" was submitted 
to and accepted by the M. S. University of Baroda for my 
doctorate degree. It 1s a study of the life, works and 
teaching of Sri Purugottamaji, who occupies a unique 
place in the history of Vallabha-Sampradāya. 


To a student of history, mediaeval India presents a 
very hazy picture, full of a thousand figures. There 15 a 
large number of saints and teachers and pundits, belonging 
to various schools of thought, and a halo of myths and 
legends has gathered round their names. It ss therefore, 
very difficult to give an exact account of the life of any 
teacher, Purusottama 1s no exception to this. Purusottama’s 
life 1s described by Shri M T. Telivala in an article tn 
the Pustibhaktisudha, Vel. I, No 3 and by Shri H. O 
Shastri in his Hindi Introduction to Avataravadaval: and 
ina Gujarati work entitled ‘Purusottamaji Mahārājanun 
Caritra” 1 baye examined these scurces in the light of 
whatever other information, I could get, from vartous other 
sources and I have tried to give as much information as 
possible I have also recorded the traditional accounts 


Another difficulty was sn securing his works Thanks, 
however, to the help and guidance of my teacher Prof 
G 7H. Bhatt, and the co-operation of His Holiness Shri 
Vrajratnalaljı Maharaj and Shri C H Shastri of Surat, I 
could secure most of his works Putugottama 15 said to 
have written so much that one can never be definite 
about the exact number of works written by him 
The lists, given by Shu M T. Telvala and Shri 
H O Shastrt may not be conclusive. Some of the works, 
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listed there, could not be traced by me. Some works 
written by him are said to have been attributed to others. I 
had therefore to satisfy myself with as many works as I 
could get. Some of them had to be examined from the 
“point of view of authorship also, bearing in mind the 
traditional view about them. 

I studied the works of Purugcttama from the following 
three points of view. 

As Purugottama is a very able argumentator, I have 
tried to study his Vadapaddhati. His method of carefully 
upholding and expounding the doctrines of his own school, 
comparing them with those of other schools and criticizing 
the latter, is worthy of critical examination. 

Secondly, Purugottama is eccentially an interpreter. It 
is therefore necessary to sec how he has interpreted the 
works he has commented upon. The àcáryas of the various 
schools of Vedanta have raised their systems of 
thought on the basis of the Prasthānas, I have, therefore, 
tried to examine some of the interpretations of Vallabhacarya 
in the light of Purusottama’s explanations. I have also 
studied lurugottama's own interpretations of the works, 
he has commented upon. 

Thirdly, Purugottama is a very able exponent of the 
Suddhadvaita system of philosophy. Vallabhacarya’s doctrines 
have been expleined by some modern scholars. Thus, for 
instance, Dr. S. N. Dasgupta has devoted one chapter to 
it in his ‘History of Indian Philosophy’ Vol. IV. In 
Gujarati, perhaps the best explanation of the Suddhadvaita 
1s given by Prof. M. G. Shastri in * Suddhadvaita Siddhanta 
'Pradipa" I have, however, followed Purusottama’s exposition 
of the Suddhādvaita and have tried to show where his 
analysis leads us, 
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At the end, I have attempted an evaluation. of 
Purusottama, especially his place jn the sampradāya and 
in the history of Indian thought. 

I am unable to express adequately my deep sense of 
gratitude to my guiding teacher, the late Prof G H Bhatt 
He took personal interest and constantly encouraged and 
guided me in my work Without his guidance, I doubt 
whether I would have been able to fintsh this study. 

Iam highly obliged by His Holiness Shri Vraj- 
ratnalalji Maharaj of Mota Mandir, Surat He showed 
keen interest in my work and was ready to help me with 
books and information, whenever I approached bim 
lam also thankful to Shri C H Shastri of Surat for 
giving me a large number of books from his personal 
library I should also express my thanks to Shri Nrisim- 
halalji Pandya of Nathdvar, for supplying me with a copy 
of Purugottama's horoscope 

I express my gratitude to the authorities of the 
Chunilal Gandhi Vidyabhavan, Surat, for undertaking to 
publish this thesis in the V. T Choksi Sanskrit Series 

I am thankful to the M S University of Baroda 
for granting the necessary permission for the publication 
of the thesis 

I should also thank my friend and colleague Shri 
Rajendra I Nanavati, M A, for helping me in preparing 
an Index and Errata Inspite of the care im reading 
the proofs, some mistakes have remained in the printed 
copy I request my readers to be indulgent in that regard. 


17-11-66 
Surat A D SHASTRI 
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CHAPTER 1 
VALLABHA SAMPRADAYA 


Introductory : 

In the history of India the mediaeval period was rich 
in religious activities The Vedic age was something 
belonging to the times of yore The creative period of the 
Upanisads, of the Epics, of Buddhism, and Jainism, when 
thinkers propounded and propagated whatever theories, 
they thought correct, was just a memory of the past The 
orthodox brahmanism of the Mimánsists was too old to 
have its sway upon the masses and even the classical 
systems like the Sānkhya, Nyaya and Vaisegika lost all 
their freshness and vigour The  Hinduism-including 
Buddhism, Jainism and Brahmanism, was in a dire need of 
mvigoration Its flow was limited and its vision was 
conservative. While the pandits were engaged in hair» 
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sphtting controversies, the masses could not understand 
anything and lived in serene blissful ignorance The 
controversies, however, did not stop there The develop 
ment of vartous sects, owing allegiance to the popular 
Gods of the Puranas also added to the chaotic condinons 
of the time The Vedic deities of valour and power lost 
their importance with the emergence of new Gods and 
Goddesses like Narayana and Siva, Sakti and Ganapati 
Vaisnavism and Satvism became more and more powerful 
and competed with each other for supremay The Sākta 
sect was also trying to get a field of its own All these 
sects were again divided into various sub-sects The 
followers of these sub-sects quarrelled with one another 
and all of them looked down upon the followers as well 
as the detttes of the rival sects 


In this state of affairs Samkara came like a powerful 
whirlwind He tried to uproot the old controversies and 
petty theories and gave a sound philosophical system to 
Hinduism But his theories proved too high for the people, 
his reasoning appeared too powerful The light that was 
shed by him was a blinding flash He said that Brahman 
alone 1s real and everything else 1s unreal in the highest 
sense All the beings, the wide world with all its variety, 
all our weal and woe, all that we see and do-everything 
1s false There 1s no dualism “I am God ” “I” am not 
different from “GOD ” The difference upon which this 
world subsists is only maya and therefore unreal Even 
the God whose form, attributes, virtues and greatness, we 
have imagined, 15 not real in the highest sense We may 
say thit God has created us, but really speaking we have 
named him, we have fixed for him a particular form, we 
have thought that he has no vices The personal God ıs à 
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product of ignorance. Brahman is just Being. It can be 
described only negatively because it is beyond the power 
of out speecb. 


farhkara's teaching, even though appealing to reason, 
was a powerful flood that drowned all beliefs and practices. 
Thus while it was hailed in the highest esteem from some 
quarters, it was vehemently attacked and severely condemn- 
ed by others. Naturally a human being wants a God and 
he has something of feeling in him besides something of 
thinking. The evaporation of the God in the scorching 
heat of Sarhhara’s logic was somewhat too much for a 
Hindu to bear. 


There were also other forces at work. As we have 
already stated the systems of Vaigņvism and Saivism, the 
origin of which goes to a very early period, were 
popularised in the South by the Tamil saints, Alvars and 
Nāyanamārs. They, especially the former, carried the 
masses with them by their teaching of simple and sincere 
devotion depending upon the grace of the Highest Lord.? 
Their hold on the masses was very strong. They penetrated 
deep into the country and reached the common folk with 
their easily understandable and appealing theories. The monism 
of Sarhkara was naturally outright rejected by the people. 


Another force, stil stronger, ame from the aliens. 
Hordes of muslims came from the Northwest and brought 
with them a new religion, simplerand more powerful, and 
strongly backed with military strength. The age-old 
Hinduism was not only old but was also conservative and 
had so many divisions and distractions within itself that it 


1. For a discussion of the probable dates of Alvars, see 
Bhandarkar: Vaistavīsm, Sawism etc. P. 68-71. 
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failed to unite and give a common front tothe menacing, 
destroying power that came with the muslims The hindu 
kings were not weak but they lacked the unity that was 
requited to fight the muslims. They were so engrossed in 
fighting with one another that they could not give a 
united front against a common foe India was not one 
nation, it was a land of petty principalities All the princes 
tried to encounter the mohammedans singly, while others 
showed callous indifference and slowly and slowly all of 
them were defeated The Northern part of India was 
grabbed by the muslims first who later on turned their 
attention to the South 


This had a shaping influence on the Indian hfe and 
thought People who used to live and work quietly 
without caring for the political changes till then, could not 
continue their way of life any longer in the same manner 
Hinduism became more and more conservative as the hindus 
were enslaved in a larger number Islam could not wipe out 
Hinduism completely in spite of all this, but 1t made Hinduism 
turn mote and more inwards While thus we may find out 
the impact of Islam on Hinduism, it may also be sud 
that Hinduism especially the philosophical part of it, had 
its influence on Islam 7 

When the intltration of muslims was slowly but 
strongly carried on towards the South, attempts were also 
being made in another direction Vaisņavism, which started 
as a popular religion of the Sattvatas became a powerful 
and popular faith of the people But it was not in the 
fold of the orthodox Hinduism just as was the case with 


2 We may not enter into a discussion on the influence or 
counter-influence, for which see Ramdharsinha Dinkar Sanskctil e 
cara adhyaya Adhyaya III 
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the Vedāntic or Mīmānsist system. While it was not a 
heterodox system like Buddhism or Jainism, it drew 
largely from the Purāņas and the Mahabharata, the 
Paicaratrasamhita and the later and definitely sectarian 
Upanisads. It was not evolved, as it were, from the 
earlier Upanisads. A number of Vaisnava Ācāryas came 
forward to graft the branches of Vaisnavism on the age- 
old Vedic tree. Saiva ācāryas also followed in their foot- 
steps and tried to connect Saivism with the Vedic literature. 


Acaryas : 

Sarnkara’s commentary on the Bralimasütras is the 
earliest extant commentary. It is possible, however, that he 
might have followed other commentators whose" works are 
not with us. Sarhkara was followed by} Bhāskara, who 
flourished in about 900 A. D. His commentary, which st 
known as the Bhāskara-bhāsya, 1s not a :sectarian work 
and does not „favour cither Sarkara's views.or those of 
Páficatütra Vaiggavas.? He advocates the theory of 
Bhedabheda, upholding equal ‘reality of both unity and 
plurality: In his theory Bheda is aupādhika or due to 
liniting adjuncts, the reality of which is also admitted. 
Another‘commentator Yadavaprakaga propounded in the 
eleventh century the Brahmaparināmāvāda, , theory of ‘the 
transformation of Brahman. He happened to be Rāmānuja”s 
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preceptor for some time. z : 


A Ramanuja was born in the first quarter, of the eleventh 
century in ‘Shriperumbudur. He lived at Conjecvatam in his 
youth, as 2 student of Yādavaprakāša, He could nót however 
agree to the advaitic interpretations of his teacher, and so 
‘left him. He’ studied carefully the prabandhas of the Alvar 


3. Radhakrishnan. Indian Philosophy Volume'II P. 670. 
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saints side by side with the vast sanskrit philosophical 
literature Yāmunācarya, who was impressed by this youth, 
thought of appointing him as his successor to the apostalic 
seat at Shreerangam Unfortunately Rāmānuja could not 
sec him at the time of his death As a successor of 
Yamunacarya, he lived at Shreerangam and toured South 
India He also visited the noted holy places of North Indi, 
converting many persons to Vaisnavism He renounced the 
world, perhaps because he could not ine a happy married 
lfe As a sannyüsin he was very popular among the 
masses His important works are Vedāntasāra, Vedantadipa, 
Vedārttasamgraha, and the Bhasvas on Brahmasütras 
and the Bhagavad Gita His S'ribhásya is a very brilliant 
work of mature scholatship 


Ramānuja propounded vištstādvaita or qualified monism 
As against Šamkara, he believes in the reality of the world 
In his opinion the world and the individual souls are the 
gross forms of the non-sentient or acit and the sentient 
Or cit respectively, and are thus effects of the subtle acit 
and cit Both cit and acit. constitute the body of Brahman 
The causal form 1s Brahman with the subtle cit and acit 
while the effect form 1s Brahman with the gross cit and 
acit. Brahman ts qualified or vi$ista by the cit and acit, 
there 1s thus oneness between Brahman on the one haid 
and the cit and acit on the other on the ground of the 
body-soul analogy Oneness between the cause and the 
effect can also be understood as the Brahman with the 
subtle cit and acit 1s the cause and the Brahman with the 
gross cit and acit is the effect 


In this way Rāmānuja matntained the ultimate reality 
of the world and the jIvas In his opimon the Highest 
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Lord Visnu Is endowed with all the virtues and is devoid 
of all the vices. He can be realized not by knowledge 
alone, as contended by Samkara, but by devotion. 
Rāmānuja can be credited with being the first Acürya 
who tried to evolve Vaigņavism and Bhaktimarga from 
the Upanisads, the Bhagavad Gitā and the Vedanta- 
Sutras. He also holds Visnupurdga in very high esteem. 
The Bhakti, which he advocates, is however the same as 
meditation or Upāsanā preached in the Vedic literature. It 
is thus slightly different or modified from the sincere and 
ardent devotion of the Alvars depending] upon the grace 
of God alone. Ramanuja's system is however peculiar in 
as much as it accepts the Paficaratra theory of vyühas. 


Rāmānuja was followed by Nimbārka, son of 
Jagannātha and Sarasvati. He wasa Telugu Brahmin living 
m à village called Nimba. While his date is uncertain, he 
is said to have flourished in the latter part of the eleventh 
century after Rāmānuja. His sect is called Sanakasampradüya. 
His commentary on the Zralimasütras, called Vedāntpāri- 
jātasaurabha, is a very small work. His another work 
Siddhāntaratna, popularly known as Dasaslokt gives the 
«ssence of his system in ten verses. His theory is called Dvaitā- 
'dvaita or Bhedābheda: thus admitting both identity and 
difference. The world, the Jivas and God are different from 
one another, but they can also be called identical in so far 
as the first two arc dependent upon God for their 
existence. The difficulty, however, is that his system has not 
been well explained and elaborated. There are two important 
points which deserve special notice. Firstly, ~Nimbarka 
differs basically from Rāmānuja in his teaching of the path 
of devotion‘ Rāmānuja, in his enthusiasm to find’ “an 
Upanigadic backing for his advocacy of Bhaktimarga, 
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‘makes Bhakti almost similar to meditation or contemplation. 
Nimbarka, on the other hand, does not change the original 
character of Bhakti and puts emphasis more on love and 
devotion. Another difference between the two teachers is, 
thar, “while Rāmānuja confines himself to Narayana and 
‘his consorts Laksmi, Bhi, and Lila, Nimbarka gives 
almost aneaclusive prominence to Krsna and his mistress, 
Radha, attended on by thousands of her female 
companions. "4 


Madhva was born at Kalhanpur in Udipi Taluka of 
South Kanara distríct. His father's name was Madhyageha- 
bhatta and his own name was Vasudeva. In the beginning 
he was a disciple of one Acyutapreksa who was a follower 
of Sarhkara; but as it happened in the case of Rāmānuja, 
Madhva also parted with his teacher and proclaimed his own 
dualistic philusophy. He lived a fairly long life. He 
went on extensive [tours of India, discussing, debating 
and finally putting down the theory of Maya. He is also 
known as Anandatittha, Pürnaprajfia and Madhyamandara. 
His important works are a commentary on the Brahma- 
sutras, Anuvyākhyāna, commentaries on the Bfhagvad 
Gita “and the Upanisads, a gloss on the Bhāgaratapurāņa, 
a commentary on the first forty hymns of Rgveda, Bhara- 
tatātparyanirņaya, and several other prakaraņas. Jayatir- 
tha's commentaries, on , his Brahmasūtra-Bhāgya . and 


Anuvyakhyàna are „very brilliant. a a 


‘Madhva’s system 18 the sharpest criticism of the system 
of Sarhkara. He condemns Samkara and” criticises Rāmānuja, 
He believes: in five eternal-distinctions, :(1) between God 
and a` jīva, +(2) between, God .and. inanimate objects, (3) 


4. Bhandarkar ? Vafsņavism, Saivism etc? P. 93. 
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between jivas and inanimate objects, (4) between one jiva 
and another, (5) between one inanimate object and another. 

He is not prepared to admit monism in any case. He thinks 

that God is only the efficient cause of the universe and 
not the material cause. He upholds the path of devotion | 
and admits the grace of God in attaining to the state of 
final liberation. Even though Madhva interprets the 

Upanisads and Sūtras so as to teach his dualistic doctrines, 

he relies more upon the Puranas. He holds the Bhagavata 

Purana in very high esteem., The main difference between 

+Madhva’s system and those of Rāmānuja and Nimbārka 

is that unlike-the former he does not support the orthodox 
"Pāficārātra theories, and does not accept the Rādhā-Krgņa 

element, which is found so prominent in the system of 

Nimbārka. 


Coming to the last Vaigpava Ācārya before Vallabha, 
we are not treading on sure ground. Visnusvamin js said 
to have flourished in the thirteenth century. It is stated 
that he has written commentaries on the authoritative 
works of the Vedanta but none of them is extant. Some 
Scholais however have advocated the theory that Vallabha 
belonged to the same school and only restated his position. 
Prof. G. H. Bhatt of Baroda has considered this question 
fully. He has shown that Visnusvamin actually taught a 
dualistic theory and the alleged connection between the 
two does not appear to be correct. 


We would also note here two Acüryas who belonged 
to Saivism. Srīkaņtha alias Nilakantha lived in the four- 


5. Cf. Prof. G. H. Bhatt's papers on the subject read at the 
7th and 8th All India Oriental Conference. See Proceedings of 
the A. I. O. C. Vol. VII P. 449  & Vol. VIII p. 322 f. 
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teenth century. He has written a commentary on the 
Brahmasūtras and interpreted them ın the light of Saivism. 
He followed, in fact, in the footsteps of Rāmānuja 
He attempted to give a systematic reconciliation between 
the two traditions, that of the Vedas and of Saiva Āgamas. 
He rejects both the absolute identification of Sambara 
and the absolute distinctions of Madhva. Substituting Siva 
and Amba for Visnu and Laksmi, he generally accepts 
the theory of Ramanuja That 1s why he is often referred 
toas a thief of Ramanuja's doctrines '"Rāmānujamatacaura” 


Another commentator of importance 1s Bripat: Paņditā- 
cārja, who flourished in c. 1400 A D. His Šrikarabhāsya 
1s a valuable work in which he upholds the theory of 
Bhedābheda. 'The author has commented upon the Sūtras 
from the Vīrašatva point of view ® 


Popular Movements : 


While on the one hand the learned Ácáryas commented 
upon the authoritative works in sanskrit, and propounded 
their own systems, the masses were, however, led on the 
other hand by those popular saints and teachers, who 
carried on their activities 1n regional languages which could 
be easily understood by all the people. Their method was 
simple and their approach was sincere. They did not enter 
into fne dhalecutal fears ot scholars ‘They dnd not discuss 


6. Three important writers after Vallabhacarya should be 
noted here. Suka who lived in c. 1550 A D. propounded 
dualistic philosophy; while Vijūānabhikgu (c. 1600 A D ) expla- 
ined the Sūtras in the Inght of the Sankhya theories. His system 
1s known as Avibhāgādvatta. Lastly, Baladeva (c. 1725 A. D) 
taught the Acintyabhedabheda Cf C. Hayuvadanrao: S'rikara 
Bhāsya of S'ripati Parditācārja: Vol. I, Intro. p. 221. 
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and debate absolutism, monism or dualism. They just sang 
the songs in praise of God and through these simple and 
beautiful songs they could reach the heart of common 
folk. They threw away the barriers of castes. They opened 
the doors of religion to any sincere man or woman who 
aspired to find out the truth. The path of devotion, taught 
by the Ācāryas, was certainly for the benefit of the lower 
classes but they were too learned, too orthodox and too 
much engrossed in their own controversies of isms. A 
number of saints have flourished in North India and while 
some of them actually established their own systems, 
there were others who did not cate to do that.” 
Rāmānanda, Nanak, Kabir, Pipa and Dhanna, Senā and 
Raidas, Mirānbāi and Padmāvati, Nāmadeva and Narasinha 
Mehta and Tukārāma-all these and many more lived and 
preached their faith for the uplift of the weltering men 
and women of India. 


Another point, which is worthy of note, is that these 
teachers did not care for the political changes in India. 
Whoever was adored on the thrones of Delhi and other capi- 
tals, they > Went on with their own teaching, unmindful of the 
ruling powers. People had rather religious. consciousness 
than the political consciousness. Gradually there arose a 
tendency to find out the common points between Islam 
and Hinduism and to effect a compromise between the 
two. Guru Nanak, Kabir and other saints turned 'their 
efforts in that direction. 


The most important movement, contemporaneous with 
that of Vallabha was that of Caitanya in Bengal The 


71. Fot a study of Saints see Chaturvedi `: Uttari Bhüratak; , 
Santaparaiipara. MEE 
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original name of Caitanya was Vi$vambhara Miéra. His 
father was Jagannatha and his mother Saci Devi, He had 
one elder brother named Vi$varüpi, who was afterwards 
known as Nityananda Cattanya was born in 1485 A D 
He married at first with one Laksmi Devi and after 
her death married another He began bis mission of life 
at the age of 23, when he returned from Gaya after making 
offerings to the manes He denounced the ritualism of 
Brahmins, did not admit the distinctions of castes and 
preached faith in God alone and love for Him He 
wandered from place to place singing songs in praise of 
Kysna and Radha. In 1510 A D he became an ascetic 
and did his work with a missionary zeal After travelling 
through various parts of India he returned to Puri and 
lived there for the last eighteen years of his life He died 
1n 1533 A D During his travels in India he had many 
disciples and had disputations with many scholars Caitanya, 
Nityānanda and Advattānanda are called Prabhus in the 
school of Caitanya Caitanya’s pupils Ripa and Sanatana 
were brilliant writers, but the Prabhus themselves left no 
important composition While Caitanya mainly preached 
aident and sincere devotion to Han, bis Vedantic theory, 


as explained by his followers, 1s very much akin to that 
of Nimbarka 


‘We may also take notice of one important movement 
which started just after Vallabhācārya. Hita Harivarhga, who 
was born in 1530 (or 1553) A. D, founded the Rādhā- 
vallabhiya Sampradáya, which teaches madhuryabhava 
in. Bhakti 8 


8. For a study of this sect, see Vijayendra Snatak : Radha- 
vatlabhīza Sapraduya-Siddharta anr Sahitya 
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Vallabhācīrya : 

Vallabhácarya's family belonged to the Bharadvaja 
Gotra of the Taittirija Sākhā of the Black. Yayurveda Jt 
was a Vellanatiya Brahmin family of Andhra One of the 
ancestors of Vallabha, named Yajfianardyini Bhotta was 1 
wellknown Vaisnava One Ganapati Bhatta was the author 
of a book called Sartatantranigraha and his son Balam 
Bhatta wrote Bhaktidipa Balam Bhitta had two sons, 
Laksmana Bhatta and Janardana Laksmana Bhatta married 
Yallamagāru, daughter of Susarma He lived in Benaras, 
moving about in the society of great scholars of the time 
Once a rumour about the muslim invasion of Benaras 
was spread and Hindus left the city Laksmapa Bhitta 
started southward In the course of this journev 
Yallamagaru gave birth to Vallabha in V S 1535 (or 
V S 1529 according to some followers of the school) in 
Camparanya near Ratchur The family returned to Benaras 
because the rumour of muslim invasion was wrong 
Vallabha was the fourth child of his parents, the others 
being Ramakrsna, Sarasvati, Subhadra and Kegava After 
his Upanayana in the eighth year, Vallabha began his 
studies under Visnucitta He was 2 very brilliant student 
and mastered various Sastras tn a very short time In 
1490 A D Laksmana Bhatta unfortunately passed away 
and the family had to return to their home in South India, 
when Vallabha was only eleven 

Vallabha’s journey southward was like the pilgtumage 
of a Brahmacarin He came to Vijayanagar in about 1493- 
1494 A D At that time there was a prclonged debate 
going on between the followers of Samlara and the 
Vaisnavas led by Vyasatirtha, a follower of Madhya, under 
the patronage of the great hing Krsnadevarāja When the 
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former were on the point of winning, Vallabha could 
manage to go to the royal court with the help of one of 
his relatives. He reinforced the side of the Vaignavas and 
after a long controversy defeated the opponents and pro 
pounded his Brahmavada He was then declared as the 
greatest teacher and honoured with Kanakabhiseka the 
golden annointirg — Vallabha's followers have given 
very much importance to this event as a glorious victory 
of his scholarship and power of debating The historicity 
of it can, however, be easily questioned, as Krsnadeva 
came to the throne of Vijayanagar 1m 1509 A D, whereas 
the Kanakāblugeka ıs said to have talen place in 1493- 
1494 A D It 3s likely that the event might have taken 
place later and not when Vallabha first went to Vijayanagar 


After this, Vallabha was approached by Vyasatirtha and 
others and requested by them to lead the Madhva Church 
Vallabha, however, declined and started on a pilgrimage. He 
1s said to have gone on pilgrimage thrice As a pilgrim he 
visited many holy places and shrines, discussed and taught 
his doctrines and gathered a large following After the 
second round of pilgrimage, he married one Mahalaksmi 
in about 1500 A. D, which is the year of the foundation 
of the shrine of Sri. Govardhananāthaji Once at about 
the same time, when Vallabha was in Gokul, on the 
eleventh day of the bright half of the month of Sravaņa, 
he recessed at midnight the command of God to murate 
the people in the new path that God revealed to him ? 
Unfortunately we do not know the year of this event 


After his third round of pilgrimage Vallabha settled 
down at Benaras and then shifted lus headquarters to 


9. Cf Siddhanta Rahasa v 1 
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Adel, a small village not far from Allahabad He stayed 
there for about twenty years and wrote important works 
After settling down he built up his Sampradáya and put 
it on a firm footing Many disciples came to him at Adel 
His meetings with Caranya are worthy of note The 
records of these meetings are preserved by the followers 
of both The meetings were very cordial, though the 
relations of their followers were strained 


Once when Vallabha was returning from Puri, he received 
a sall from God, but as his commentary on the Bha@gavata 
wis still to be completed, he did not leave the world He 
hastened to complete the work, but his scribe Madhava Bhatta 
Kaémirin. died, having bezn shot by an arrow He was again 
called by God before he could complete this work This 
time the call was too powerful He thereupon dectded to 
renounce the world and informed his mother and wife 
about his decision One Mādhavendrapuri, who was a 
follower of Madhva, initiated him as a Sannydsin 
( According to some he was initiated by one Nārāyaņendra 
Yati ) He then went to Benaras and at the Hanuman 
Ghat entered the holy river Ganga and disappeared for- 
ever It 1s said that a bright flash appeared at the spot 
and he went to heaven in the presence of many spectators 
This happened on the 3rd day of the bright half of the 
month of Asadha in V S. 1587 corresponding to 
1531 A D > 


Vallībha was a great writer He 1s said to have 
written etght;four works but the number 1s more legendary 
than real, corresponding as itis to the number of disciples 
and shrines of the system The most important work of 
Vallabha 15 his Anubhāsya, which remained incomplete 
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and which was completed by his son Vitthalega Similarly 
he 1s said to have written a commentary on the 
Pūrvanumānsā Sūtras of Jatmin: Only a fragment of 
this has come down to us He has also written the 
Pūrvamumānsā Kārikās His commentary Subodhuu on 
Bhagavata Purana 15 only on the first three books, on 
the tenth book and five Adhyāyas of the eleventh book 
of the Purāņa. He is said to have written Sūksmatkā 
on the same work but tt 1s not extant. One of his very 
impottant works 1s the  Tattvadipanibandha ın three 
chapters, and a commentary on it. The commentary 
15, however, found only on the first two chapters 
and a postion of the third The most popular works of 
Vallabha are, however, his sixteen tracts ot Sodasagranthah, 
which expound his religious teachings. Here also the 
Pusti-Pia\aha-Maryada-Grantha 1s not complete He 
wrote other small works also like Patra@valambana In all, 
he 15 said to have written thitty books, all in sanskrit 


Vitthalanatha and his descendants : 


Vallabha tad two sons Gopinatha and Vitthalanātha 
Gopinātha was born in V S 1567. He was a sincere 
devotee of God, and 1s said to have decided to take his 
food only after reading the Bhāgavata Purana. As this took 
along time, Vallabha gave him Put usottama-Nama-Sahasra, 
as it could be read eastiy He died at an early age Te 
wrote two works Sadhanadiptha and Se,āvīdlu He had 
a son named Purusottama, who also died very young 


Vitthalega was junior to Gopinātha by five years He 
was born at Caranāta near Allahabad in V. S 1572 It 15 
said that he was given to worldly playfulness and resiled 
from that mood after being remonstrated by Damodaradasa, 
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a well-known Vaigņava. It is also said that he was sent 
by his father to study under Madhava Sarasvati but instead 
of attending to his studies, he just devoted himself to the 
study of Bhāgavata-Purāņa. After the death of Gopinatha 
and his son, Vitthalea became the recognised representative 
of his father, and he planned various tours with the sole 
purpose of propagating the thoughts and practices of the 
Sarhpradāya. He visited Gujarat for about six times, during 
the period between V. S. 1600 and V. S. 1638. He visited 
Jagannathapuri in V. S. 1616. After that he seems to have 
stayed at Adel, from where he moved to Bandhegadh. 
After staying there for a couple of months, he went to 
Gadha, which was ruled over by the famous queen 
Durgüvati. He could foresee that the independent hindu 
kingdom of Durgavati was perhaps not going to last long. 
He left his residence at Gadha and went to Mathura and 
lived there in the ‘Seven houses’ (Sat-ghara), built for 
him by Durgāvatī. However, he preferred the quiet 
smaller place of Gokula to the city of Mathura. In V. S. 
1629 he made Gokula his permanent residence. He carried 
on his literary and other activities at this place. He seems 
to have had very happy meetings with Akbar, and became 
the recipient of the Royal Firmans. He had also connections 
with Raja Todarmal and Birbal. He ousted the followers of 
Caitanya from the worship of Sri Nāthajī. 

His family-life was quite happy. He married one Rukmini, 
daughter of Vi$vanarha Bhatta and Bhavāni. He had six sons 
and four daughters by her. His seventh son Ghanafyáma 
was born of his second wife Padmavati. Two daughters of 
Gopinatha, Laksmi and Satyabhāmā also lived with him. 
In spite of bearing the burden of such a large family, he 
passed his time in devotion to the Lord Kisga. He lived 
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a fairly long life of seventy years and died in V. S. 1642 
on the seventh day of the dark half of the month of Magha. 


While Vallabhā propounded a new theory and 
established a system based upon it, it was left for Vitthalesi 
to put that school on a sound footing. He was a man of 
genius and knew how to propagate lus beliefs and practices 
He started all the practices of the Sampradaya and “gave 
it an artistic touch with his fine sense. He was an artist, 
painter, and singer. He incorporated that artin the service 
of the Lord. The worship was catried on in houses with 
separate rooms for bath and bed and dinner Thus he 
infused life in religion 5 ' 


As a writer, Vitthalesa’s contribution to, the, Suddlā- 
dvaita is great. There were, however, certain difficulties 
which he had to face at the outset, A family quarrel 
cropped up between himself and his sister-in-law, the 
widow of Gopinatha. As a result of this, she went away 
with whatever manuscripts of Vallabha's works she could 
get. Many of the works were thus .lost, and some of 
those, that could be found, were incomplete. Vitthaleša, 
made it his mission to complete them, A part of the, 
commentary on Tattvadipanibandha lI, and the Jatter 
part of the Aņubhāsya are from his pen. Further, he added 
many passages also in the body of his father’s works. Besides 
these, he has written a number of independent works and 
commentaries. The most ‘important of his works is 
Vidvanmandana.19 

We have already noticed that Vitthalesa had a large 
family. All his seven sons, were sincere devotees and good 


ET 
10. For a list of his fortyeight works; see : V. C. Shah : 
Pugtimarganan Paifcaso Varsā : p. 239. ii 


Vallabha Sarpradaya ` 19 


scholars. All of them tried in their individual and 
collective capacity to propagate their faith, which was 
then having a large following in Western India. Vitthalega 
distributed his seven idols of the Lord Krsna among his 
seven sons. 


Gokulanütha, the fourth son of Vitthalesa, was the 
most prominent of all his sons. He was born in V. S. 
1608. He is famous for the fight that he gave to Cidrüpa 
who, because of his cotdial relations with Jahangir could 
successfully manage to prohibit the use of the Tulasi- 
string which is one of the outward marks of the 
‘Pastimargiya Vaigņavas. Gokulanātha saw Jahangir person- 
ally, convinced him of the Vaisnava position, and got the 
ban removed. He has written some commentaries in 
Sanskrit on the sixteen tracts, and other works. He has 
also written stories of 84, and 252 Vaigņavas in the Vraj 
dialect. Though not much of an author, Gokulanatha was 
well-versed in various  Süstrás, and is said to have 
successfully carried on his controversy with Cidrūpa. His 
contribution to the Suddhādvaita lies in the propapation 
and regulation of the Sathpradaya. He' is honoured as the 
third great man of the Sathpradiya. He died in V. S. 
1697 at the age of 89. 


Kalyanaraya, born in V. S. 1625 was the son of 
Govindaraya, the second ‘son of Vitthalefi, He has 
comnientēd upon the sixteen tracts and has also’ composed 
some Kīrtanas. He hadtwo sons, Harirāya and Gope$vara. 
Hariraya, who lived a fairly long life of about 120 years, 
was born in V. S. 1649.: After Gokulanatha, he became a 
veryrimportant personality [in the Sarhpradaya, Being a 
sincere devótec himself, he has written so many small 
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wotks in Sanskrit, discussing and debating various problems 
of the Sampradáy a. The most important of his works are, 
however, the letters that he wrote to his brother Gopesvara, 
who found consolation in them, when he lost lus wife. 
These letters known as Siksapatras are written in simple 
language and are capable of appealing to the masses. They 
have been translated into Gujarati and Vraj and are often 
read in the religious meetings of the Vaigņavas even 
‘to-day. He had many students whom he taught the 
principles and practices of his school. 


Besides the teachers noted above, there were several 
others who stayed at various places ard contributed 10 
the Suddhādvaita literature. Of these the immediate prede- 
cessors of Purugottama were Pitambara, Vrajatāja and 
Krgņacandra. We shall however refer to them in the next 
Chapter, as their relation with Purugottama was very close. 


Spread of Vallabha-Sanipradaya in Gujarat: 


As Purugottama lived and worked in Surat, it would 
be proper to add a few lines regarding the religious 
conditions of the province of Gujarat, before and during 
his “occupation of the pontifical chair at Surat. 


The charming and “fertile land of? Gujarat with its 
natural beauty of rivers and planes has been for ever the 
recipient of various ideas, religious and ‘others. Gujarat 
claims to have been the holy land of -Lord Krspa and ‘the’ 
Yadavas. The” Rudradaman inscription of Girnar is a 
historical -record of the existence of Vaispavism in Gujarat. 
One Cakrapālita i is said to have built a temple of Cakradhara’ 
Krsna in 456 A. D.-Ia -526.A. D. there flourished in 
Vallabhi, king ‘Dhrvasena “who 'calléd himself Parama 
Bhāgavata. Poet Magha, (9th century) pays homage to 
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Hari in the first verse of his Sisupālavadta. The inscrip- 
tion at Dhamadacha, dated 1074 A. D. begins with “Om 
namo Bhagavate Vasudevaya' and praises the Varāha- 
incarnation, Hemacandra, ( .088-1172 A. D. ), refers to the 
existence of the Vaisņava temples in Patan, in his Dvyas- 
rayaküvya. The prevalence of Vaigņavism has also 
been referred to by Somešvara (c 1230 A. D.) in his 
Kirtikaumudi and Surathotsava. Raje$ehara in his Caturvi- 
risatiprabandha referes to the building of the temple of 
Viranütàyapa by Viradhavala ( 1233-1238 A. D.). One 
Nrsirhhāraņya Muni wrote a work called “ Vispubhakti 
Candrodaya " in 1413 A. D. The inscription on the 
Revati Kunda of Girnar, dated 1417 A. D., begins with 
the praise of Damodara who steals butter. Vaghela 
Mokalaifnha (1499 A. D.) is said to have protected the 
hosts of the Bhāgavatas. The king who reigned in Baroda 
in 1511. A, D. wasa devotee of Govinda !!. For centurtes 
the current of the Krsga-cult always came to Gujarat and 
was received there faithfully and enthusiastically, the more 
so because Dvārakā was known as the holy seat of Lord 
KrgQi. This had its effect upon the regional literature of 
Gujarat. A very powerful influence was welded by the 
Gitagovinda of Jayadeva. It was actually translated into 
Gujarati in c 1600 V. S.1?. 

Of the Sarhpradayas, established by the Vaigņava 
Acüryas of the South, that of Rāmānuja seems to have 
had its sway over th: people of Gujarat for some time. 
The followers of Rāmānuja are found in Gujarat even 
to-day. Shri Munshi says that there is reason to believe 
i 11. Gujarot: Sahitya Bk: V : Madhyakālano Sahityapravaha : 

Ed. K. M. Munshi pp. 309-311. 

12. Ibid. pp. 313-15, 
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that the Khijada Mandir Sampradaya of Saurashtra is a 
branch of the same.!? Madhva and Nrnbārka ‘could not 
exetcise any influence in Gujarat The worship of Rama, 
propounded by Rāmānanda, of the Sri Sampradàya, seems 
to have had its influence in Gujarat to a very great degree, 
in the fifteenth and sixteenth centuries. The well-known 
poet Bhālaņa and his son Vignudása were devotees of 
Rama. One Mitha Vaisnava of Talaja wrote a tract on 
the characteristics of Vaisņavas in V S. 1587. Kabir, the 
famous disciple of Rāmānanda, had some ' hold on the 
lower strata of the Gujarati ‘society in the seventeenth 
century. Poet Vaccharaja" was a follower of Kabir, Dadu 
Dayala, was born in Ahmedabad in V. S. 1601 and, was 
initiated in the fold of Kabir by Kamal (or Buddhan). 
He left Ahmedabad at the age of tighteén and established 
his seat at Narana, near ‘Ajmer. The Dadu-Sarhpradāya 
had many folloyeis in Gujarat 14 «rt vos $ 


All these and many other ; sects and movenents came 
to' ‘Gujarat? However, the inmense popularity of the 
Puranis and the teachers of the Pustimātga ousted them 
fiom thé field. 


" ^ 

, The most important religion, not sect or movement, that 
held its away over Gujarat for centuries and which 
commands a large following even to-day is Jainism. It 
became the royal faith of Gujarat, when Kumātapāla Solanki 
accepted it at the instance of his teacher Hemacandra. 
With its rigorous emphasis, on, non-violence and good 
conduct, it could very easily appeal to the characteristically 
soft and tender nature of the mercantile community! of 


wt 13. Ibid. p. 321. tad 
14 Ibid. pp. 323-45 Mu 
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Güjarat.-It could 'not, however, stand the test. of time 
any longer, and many:Jains came over to the Pustimārga, 
when it was introduced by Vallabha and his son. The 
reason for this is not far to seek, While Jainism was old 
and worn out, the new faith was fresh and young; again 
the Pustimarga did not close the doors of happy and 
prosperous life while “Jamism was, rigorous and rigid. It 
may also be added that Jainism 1s more or less an ethical 
religion, whereas Vallabha taught of an, eternally” playful 
Krsna The appeal to the masses of this playful Sportive 
God was naturally very deep. 

The most important point, which we should note, is 
the political upheavals and anarchy in the countiy.~ The 
last Hindu king of Gujarat-Karant Vaghelo was defeated by 
Allauddin Khilji in 1297 A.D. For fout hundred ' years 
Gujarat was ruled by the Subas appointed by the Sultan, 
of Delhi. The invasion of Taimut Lang however shook 
the very foundation of the Delhi*Empire antl so the Subas 
took advantage of the weakness bf the Central Government. 
They were tempted By the circumstances td become indepen- 
dent kings. Zafar Khan proclaimed his independence and 
established the reigh of the Sultandt in Gujarat in 1407 A. 
D. The kingdom saw illustrious kings “like: Ahmedshah 
and Mohammed ( popularly known as Begado), but the 
Sultanat could hot retain its power against Akbar; and 
Gujarat became ‘a province of the Moghil Émpite. The 
rebellion of! Muzaffarkhah ptoved abortive and once again 
Ahmedabad became tlie seat of the Mophul Viceroys. The 
period, immediately following this annexation, was that of 
peace and prosperity. The viceroyalty of Mir Aziz Koka, 
Shah Jahdn‘and Dara Shikoh added to the security arid 
prosperity of the people, and even though there wete 
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occasional incidents, the picture on the whole was decisi- 
vely bright It was in this age that Vallabha~Sampradaya 
spread in Gujarat and its neighbouring areas 


Vallabhacarya ın his travels visited Gujarat. very often 
He 15 said to have visited Surat, Broach, Morbi, Navanagar, 
Khambhalia, Pindtar, Dakot, Dvarka, Junagadh, Prabhas, 
Godhra, Naroda and many other villages and cities The 
visits ate recorded in the literature of rhe Sampradaya 
The propagation of the Sampradàya in Gujarat, however, 
goes to the credit of Viķttaleša, who visited Gujarat 
six times 


Tt appears tlat he exercised his influence over Gujarat 
for nearly forty years The visits of Vitthaleša to Gujarat 
were incidental to his visits to the holy shrine at Dvaraka 
Vallabha himself visited Dvaraka thrice and installed the 
image of Dvārakānātha at Bet Dvaraka Fortunately, 
however, Vitthale$a could get enthusiastic and sincere 
associates who were devoted to him and who were working 
for the propagation and expansion of the Sampradaya 
Vitthalega initiated one Nagaji Bhatta, a Sathodara 
Nagar brahmin, who was an influential officer of the 
Government in Godhra Nāgajı Bhatta was an intelligent 
pupil, who asked many questions to Vitfhalesa and got their 
answers He not only accompanied Vitthalea during his travels 
in Gujarat but even himself went to Adel for paying 
homage to his preceptor. Bhaila Kothari of Asarva, near 
Ahmedabad was another devotee His Son-in-law Gopaladasa 
who was dumb is said to have got his power of speech 
by chewing the betel-leaf cffered by VitthaleSa This 
Gopaladasa 1s the author of Nasakhyana, a popular 
Veignava poem which 1s responsible for the most tender 
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feelings, with which the Mahātājas are looked upon in 
Gujarat. Whenever  Vitthalefa visited Bhaila Kothari, 
many people came to see him and embraced his faith. In 
Cambay there was one Jiva Parekh who contributed 
much to the rapid spread of Vaisnavism in Gujarat. The 
wave of Vaisnavism, thus begun in Gujarat, went on for 
years that came and many people belonging to various 
sects accepted this faith. 


The peace and prosperity, which the province enjoyed 
under the Moghal rule, was largely instrumental in setting 
up a particular standard of life. This naturally led to a very 
happy life full of luxuries and comforts. The fall in the 
moral standard slowly crept in and there were voices of 
protest raised against this from various quartets. The most 
prominent among them is the poet-saint Akho. (c. 1615 
-1674 A. D.) Popular works of devotion and purànic 
tales were, however, written and sung. Poets like 
Premānanda and Sarrala Bhatta contributed very much 
to this sort of literature. 


The age of peace and glory of Gujarat, ended in the 
reign of Aurangzeb, when the great Shivaji plundered 
Suiat, and Gujarat became a scene of many feuds and 
fights. Though prosperous and wealthy, the cities of 
Gujarat were not very quiet. Surat,!5 the headquarters 
of Purugottama, was no exception to this. 


+ 


15. For the description of Surat, see Vinayavijayaganivara's 
Inludrta v. 87-99. 


CHAPTER II 
PURUSOTTAMA'S LIFE 


Genealogy : 


Unlike the founders of other systems, Vallabha was a 
householder. He became a sannyüsin in Benaras only in 
his last days. Not only so but : his small work 
Sannyāsa-nīirņaya, he revealed his thoughts on asceticism 
as such. As a result of this, while in other systems we 
have the line of teachers and their disciples on the 
pontifical chairs, here we have the line of direct descendants. 
These descendants have done much to propound and 
explain the Sārhpradāyic theories and practices. Vallabha’s 
system has given us three orders of scholars, the 
Vaisnavas who were followers of the School, the Bhattas 
who were related to the Gosvamis by matrimonial 
alliance, and the direct descendants of Vallabha. Out of 
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these, the last have served the system most. They had 
the sight of service of the images, that they kept in their 
‘own possession Many of them were great scholars Again 
they were looked upon with very high regard by their 
followers, perhaps because they were direct descendants 
of Vallabha 


The title ‘Gosvami’, which was assumed by them 
and which 15 retamed by them even to-day, does not 
appear to be the original title of Vallabha himself Vallabha 
called himself just ‘Diksita’ Even  Vitthale$a called 
himself *Dihsita! in some of his works Vitthalega 
however, was allowed to graze his cattle at Gokula, 
Mathura etc by the imperial firmans issued by the Moghul 
Emperors-Akbar and Jahangir It was an account of this 
that Vitthale$a was called a Go-siānu- ‘the owner of 
cows’ and this title went on for centuries Even to-day 
Mahārajas are called Gosvamis 


Vitthale$a had Seven sons The third son was Balakrsna, 
who again had Six sons His second son was Vrajanatha 
while the fourth son was named Pitambara Vrajanātha 
had a son named Krsnacandra Pitambara had two sons 
Syamalala and Yadupatt Syamalala was the father of 
NswyupRla and Veapseaya Yadapaty’s son was Pambana 
"whose son was Purusottama Purusttama refers respectfully 
to his father and his grand-father in his works? We do 
not know the name of Purusottama’s mother The 
genealogy 1s given below 


1 Bhaktya naum: pitamaham Yadupatim tatam ca Pit imbaram 


A B P Intro V7 p 2 


1: A Study 


aj 


Purusottam 


28 


tutgjošrīn(| 
| tkķreļeu A vigdv[e1A. 
A | | 
| 
pr A teler 
= ] 
tiputovdšiy 


vurgo$uiq  vzexurqeferA — viequigdg  vüesnqqeíerA — vipeurícrA 


| | | | 


l 


vurpágvueqe) WB unpeA aan eyjgut[ngon) 


prika 


"uqqemeA 


ADOTVANAD 


! | 
| 
vüsixv[eg edgrepuraog 
| | 


tueyosning 


syjeutdoy 


UPIYCIBACT 


tiepit9 


"Purusottama's Life > 29 


Date and place of birth 


The traditionally accepted year of Purusottama’s birth 
is V. S. 1724. 1 could, however, get from Nrisimhalalji 


Pandya of Nathdvar, a copy of Purusottama’s horoscope. 
It runs thus: 


ut TU 


_ MAL oļu qr) QUA WATI JFS fo dez ae teja Wd t 
* feet maa. SATE a. TA 36/35 aft Fa dm, s. sardaa 
maim & ag "ét Ajo d. dt Garrat gt of TENAAAN sme. 


AA ura. 


On the strength of this horoscope, we can be definite 
that Purugottama was born on the 10th day of the bright 
bal of Bhadeanada, in V. S. 1714, corresponding to 
A. D. 1958, 


We do not know for certain, where he was born. 
The tradition relates that he was born in Gokula. 
'The Temple at Surat : 


We do not know anything about Purugottama until 
he came to Surat and settled in the temple of Balakrspa as 
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an heir of Vrajatāja We may here note the history of the 
1dol of Bālakrsņa till it was installed in Surat by Vrajarāya. 


The idol of Balakrsna owes its origin to the sacred 
river Yamuna Once when Vallabha want to the river for 
a bath, ıt came out entangled in the sacred thread worn 
by him, and told Vallabha that it would come to his 
house Vallabha welcomed the Lord and taking the 1dol 
to his house, placed it together with other idols in the 
Seva There 15 another tradition also stating that the image 
came from the Karņakupa in Vraja At that time Vallabha 
had five idols and he was spending his time m their 
devotion at Adel near Prayag 


A curious incident has also been recorded in 
connection with this idol Vallabha’s son Vitthaleša was. 
just a child at that time He also served the small image 
of Balakrsna, he decorated ıt, played with it, served it 
with the Bhoga and did all sorts of things Once he served 
‘Thora’ (àT) as the Bhoga To his surprise he found 
that the image began to eat it Vitthalega thought that if 
the Thora was eaten in this way, nothing would remain 
for him He than tried to take it away from the image 
but Balakrsna also pulled ıt ın another direction In the 
meantime Vallabha came there and was delighted to see 
this friendship He asked  Vitthale$a to give away the 
Thora to the idol and another dish of Thora was prepared 
for Vitthalega himself. 


This idol of Balakrsna remained with Vallabha at Adel, 
Kashi and Gokula After Vallabha, it came to Vitthalega 
Vitthaleša had seven idols in all and also had seven sons. 
So he distributed them to his sons thus . 
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Name of the son Name of the idol 
(1) Giridhara Mathure£a. 
(2) Govindaraya Vitthalanatha. 
(3) Balakrsna Dvārakādbīša. 
(4) Gokulanātha Gokulanātha. 
(5) Raghunātha Gokulacandramā. 
(6) Yadunātha Bālakrsņa. 
(7) Ghana$yāma Madanamohana 


It will be seen that the 1dol of Balakrsna came 
in the possession of Yadunātha, the sixth son of Vitthale£a, 
Yadunātha kept this image together with that of 
Dvārakādhīša, and stayed with Balakrsna, the third son 
of Vitthaleša We do rot know why Yadunātha took such a 
step One of the possible reasons may be that the image 
of Balakrsna is very small. After Yadunātha, his son 
Madhusūdana also stayed with Dvārskeša, the son of 
Balakrsna. After sometime however Madhusüdana wanted 
to be independent of Dvārakeša and hence he demanded 
the image of Balakpgpa from the latter. Dvürakefa 
however was not inclined to comply with that demand. 
The matter was referred to Gokulanatha, the fourth son 
of Vitthale$a. Gokulanātha told Dvarakesa that the image 
of Bālakrsņa belonged in fact to Yadunātha, who stayed 
with his father only due to affection. Again Vitthaleša 
himself had ordeted that whenever Yadunatha or any of 
his descendants desired to serve the image independently, 
that desire should be fulfilled. Madhusüdana could thus 
get this image of Bālakrgņa. After one year's service, the 
Lord wished to remain in the company of another image 
of Dvārakādhisa. Madhusüdana thereupon brought tt to 
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Dvárakefa who accepted the image on condition that 
Madhusüdana should not demand it ın future Madhusūdana 
agreed to this. Thus the images of Dvārakādhīša and 
Balakrsna were kept in Gokula together After Dvdrahega, 
they were served by his son Guiridhara — Giridhara's son 
Dvārakānātha possessed the images after his father He 
served them together with his sister Gangābetiji and his 
wife Jànalivahuji. Dvārakānātha went to Kashi for study 
and managed to get the Sarasvatimantra on his tongue 
He became a profound scholar and then returned to his 
father at Gokula. But the same night, the God Dvarakadhiga 
informed him that he had committed the fault of 
* Anyagraya’ by resorting to the Sarasvatimantra and there- 
fore he was no longer fit for devotion. He had to leave 
his house Similar such incident ts also reported in 
connection with his father Giridhara His wife Janaki 
therefore with the help of Ganga adopted Vrajabhüsana, 
son of Srivallabha, in the year 1717 V. S. 

This deed of adoption was challenged by Vrajarāya, 
son of Syāmalāla, who had recently returned to Gokula 
from Kashi He demanded one of the two images served 
by the trio of Ganga, Janaki and Vrajabhüswga The 
demand of Vrajarüya was refused, He thereupon approached 
the Emperor but without any result. He then went to 
Gokula with some associates and took away both the 
images by force The matter was referred to the 
Emperor Aurangzeb, who ordered that the images should 
be returned to Vrajabhūgaņa Vrajarāya again met the 
Emperor and pleased him. He reiterated his demand in the 
form of a request. The Emperor however did not agree. 
Vrajaraya then asked for only one image, that of Balakrsna, 
as a right. The Emperor accepted the request and sssued 
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the necessary order. With this order in hand, Vrajarāya 
came to Gokula, but Ganga and Janaki together with 
Vrajabhūgaņa went to Agra. Vrajaraya went to Agra, but 
they left the place for Ahmedabad, taking away with them 
both the images. They stayed there in an underground room 
and served the images secretly. Vrajarāya came to 
-Ahmedabad and began his search for idols. After 
some time he could find out where they were kept. 
"Vrajarāya took the help of the Moghul Viceroy in 
Ahmedabad and went to that place. At that time both 
the images ware lying in a cradle, and Ganga, Janaki and 
"Vrajabhügapa were serving them. Vrajarāya showed to 
them the imperial order and took away the smaller image 
of Balakrsna with his own hand from the cradle. Janaki 
was very angry at this and cursed Vrajarāja to the effect 
that as he was taking away the image from the cradle 
“there would be no cradle rocking in his house. Vrajarāja 
accepted the curse and left Ahmedabad. 


From Ahmedabad Vrajarāya came to Surat. On account 
"of his scholarship and his devotion to the Lord, he could 
exercise very good influence on the local Vaigņavas. He 
settled in Surat and built a temple of his own in V.S. 
1727. As he had no son, he adopted Purugottama as his 
heir. Purugottama thus occupied the pontifical chair of 
Surat after Vrajarāya. 


The account given above is according to the tradition 
current in the Sarnpradāya. It seems to have a fairly 
large degree of historical truth. There is another 
tradition current in the Sarhpradàya, explaining how 
Purugottama could secure the image of Balakrsna. It 
is said that Purugottama took away this image from Gokula 
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and brought it to Surat, hiding at in the locks of his hair 
On account of this the Maharaja in Gokula cursed 
Purusottama with childlessness This tradition does not 
appear to be correct That Purusottama could secure the 
idol of Bālakrsņa from Vrajarāya, 1s borne out by the 
statement of Purcsortama himself ? 


The historicity of the feud Letween Vrayaraya on the 
one hand and Ganga, Janaki and Vrajabhusaņa on the 
other ts corroborated by documentary evidence also, viz a 
release executed by Ganga, Janaki, and Vrajabhūsaņa to 
Vrajaraya * The document bears the date, third day 
of the bright half of the first Agvina, V S 1737, 
corresponding to 1681 A D It 1s stated in the document 
that they had settled their old dispute — regarding 
the two idols and the Paduka of the Ācārya The dol of 
i alakrsņa should be given up to Vrajaraya, while that of 
Dvārakanatha should be kept by them Ganga should keep 
the Paduka tll her death and after that the Paduka would 
devolve to Vrajaraya It was stated ın conclusion that 
no cause of dispute remained between the parties after 
this The document was signed by Hartraya, son of 
Kalyanaraya, and others as witnesses 


It appears from the document that the quarrel between 
Vrajaraya on the one hand and Ganga, Janaki, and 
Vrajabhusaņa on the other, went on for a long time 
Harirāya, who was a famous personality 1n the Sampradaya 


2 A BP Into V? p 2 


Vande tam Vrajarajam anvayamanm — yadrocisa  madrso- 
Pyasin mrrdhm kepaparah Prabhuvarah Stibalakrgnah svayam ? 


3 The document was published in Venunāda Vol I no 3. 
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at that time seems to havē used his good offices to work. 
out a compromise solution. 


One important point should however be noted in 
this connection. The year, given in the document is V. 
S. 1737. The traditional account given above informs us 
that Vrajaraya came to Surat after receiving the idol of 
Balakrsna in V. S. 1727. In the Gujarat Sarvasamgraha 
prepared by Kavi Narmadashankar, it is stated that the 
temple of Balakrsna at Kanpith was built in 1695 A.D.* 


We do not know when Purugottama came to Surat. 
Any way he did not come to Surat before V. S. 1727. 
We also do not know when Vrajaraya died and when 
Purugottama succeeded him. After Purugottama, the image 
was given to another Purugottama, son of Muralidhara and 
great grandson of Vrajalankara. This Purusottama had a 
son called Govardhana. As he died without any male 
issue, his wife Maharanivahuji adopted Gokulotsava, who 
belonged to the family of the second son of Viķthaleša. 
We have shown below how the image of Balakrsna has 
changed hands in a chart :— 


Chart showing how the idol of Balakrsna changed 
hands : 


1. Vallabha. 

2. Vilihaleta. 

3. Yallunatha. (Sixth son of Vitthalesa). 
4. Balita (Third son of Vifthalesa). 


4. Gujarat Sarvasaigraha p. 531. 


36 Purusottamajı : A Study 
5 Dvārakeša (Son of Bālakrsna). 
6 Madhusūdana (Son of Yadunatha) 
7 ata! (Same as No 5) 
8 Giridhara (Son of Dvārkeša) 
9 Dvarakānātha (Son of Giridhara) 


10 Ganga (Sister of Dvarakanatha), Janaki (Wife of 
Dvārakānatha) Vrajabhūsaņa. (Son of Srivallabha) 


11 Vrajaraya (Son of Syamalāla) 
12 Purusottama (Son of Pitambara) 


13 Purusottama (Son of Muralidhara) 


m 
F 


Govardhaneša (Son of Purusottama, No 13.) 
15 Mahārānīvahuji (Wife of Govardhane£a) 
16 Gokulotsava (Adopted hy Mahāranivahuji) 


Study and Scholarship * 


We do not know much about the childhood of 
Purusottama. His teacher was Krsņacandra, whose date of 
birth 1s probably V S 1661. He was the son of 
Vrajanātha, the second son of Bālakrsņa, the third son ot 
Vītthaleša He was a very great scholar. Nirbhayarama 
Bhafta m his Kalpavrksa calls hım * S'astravittama > 


5 Evam Sri Balakrsnanam jyesthasyanvaya iritah, Vrayanathabhi- 
dhasyatha dvittyatanayasya tu, Krsiacandra in khyato nandanak 
sastravittamah Kalpavrksa, quoted by Telivala in Venunūda 
Vol I No 5 
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We do not know much about the life of this Krsnacandra. 
The Bhavaprakasikavrtti is ascribed to him. Purugottama 
pays homage to him as his preceptor in the beginning of 
his Anubhasyapraka@sa.® Shri Telivala thinks that very 
probably Purusottama owes much to Krsnacandra for the 
profound scholarship, which is revealed in his works. 
Telivala says that Purugottama is obliged by two Gosvamis, 
Vrajaraya and Kysnacandra. A comparison of the works of 
Vrajarāya with those of Purugotrama would show that there is 
a basic difference in their respective methods of presentation, 
Naturally the profound scholarship of Purusottama does 
not owe its origin to the genius of Vrajaràya. It is likely 
that it may be due to the teaching of Krsnacandra. The 
argument of Telivala appears convincing, but the term 
Guru may mean only the initiating preceptor and nothing 
more. Telivala also refers to the Zhāvaprakāšikāvrtti 
and compares it with the Apubhasyaprakasa. The 
Bhávaprakasikavrtti is a very suspicious werk and we 
will discuss its relation with the Apubhasyaprakasa in 
the next chapter. It is difficult to say anything for or 
against the view of Telivala that the scholarship of 
Purugottama owes its origin to the teaching of Krspacandra. 


There is one curious tradition in the Sarhpradāņa, 
which tries to account for the scholarship of Purugottama. 
It is said that when Purugottama was only seven years old, 
oue great Pandit (Appaya Diksita according to che Sarhpradāya) 
came to Surat and challenged the scholars for the Sāstrārtha. 
As the elderly persons in the Surat temple were absent, 
Purugottama's mother accepted the challenge and said that 


6. Tatputrán saha sunubhir nijagurīm  S'r'krsracandrahvayün... 
A. B. P. Intro. V. 7. p. 2. 
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her son would be prepared for the Šāstrātha after three 
days Putugottama then went to the underground room in 
the Surat temple and continuously muttered the Sarvotfama- 
Stotra for three days and nights (According to some he 
muttered the Trividhanamàvali.) At the end of this the 
Lord Bālakrgņa, Vallabhācārya and Vitthalanāthaji presented 
themselves before him and blessed him with a thorough 
understanding of all the works, 1f he saw just the beginning 
and the end of the same It 1s said that a suggestion of 
‘this 1s contained in A B P." After these blessings that he 
received, Putugottama received the blessing from his mother 
also. He was thus fully prepared for the Sāstrārtha and 
defeated the rival scholar. 


Whatever may be the value of the traditional story, 
Purusottama’s scholarship 1s really profound. He had a 
thorough study of all the Bhasyas. He refers to almost 
all of them at the end of the Sutras or Adhikaranas m 
his Aņubhāsyaprakāša He knows of si. Bhāsyas, of 
Samhara, Rāmānuja, Sawa, Bhāskara, Madhva, and Bhiksu 
At one place -while explaining a particular reference of 
Vallabha, he says that the said opinion 1s not found 1n the 
“sir known bhāsyas 9 


Tt may appear rather curious that Purusottama does not 
refer to Nimbarka at all. Not only so, but he even does not 
appear to know of him. He also refers to Vācaspati, Jayatirtha, 

1 A B P Cond V I p 1441. 

Krīdan Sribālakrs ah paramakarunaya manmanah prerayituti 
"Bhagyirtham yo! tigrdham prakatiam akarot sampradaye nwrtte ... 

8 A B P. Il n 6 P. 885. 

Idam ca na  prasildhasadbhagyastham . Ata idānīm 
asannasyatya kasyacin. matasyollekhah. 
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"and Vedantadegika. the famous followers of Sarhkara, 
Madhva, and Ramanuja respectively. Regarding the litera- 
ture of his own school, his study is so vety deep that he 
points ouc where and what exactly Vitthalesa added to the 
bulk of his father's works. Even in minor commentaries, 
such as those on the sixteen tracts, he shows a thorough 
‘study of the interpretations given by the elders of the 
school, like Devakinandana,  Harirüya, Cācā  Gopisa, 
Dvārake$a, etc. Apart from the Vedāntic works, he reveals 
a profound study of the authoritative works of other 
systems also. He refers to the Bhattas, the Prabhakaras, 
Kapila, Ī$varakrsņa, Gautama, Kanada, Udayana, Pārthasāra- 
thimigra, Maithili Bhavadava Mi$ra, Vanamālidāsa, the 
-Bauddhas, the Jainas, Madhusüdana Sarasvati, Appaya 
Diksita and many others very often. He also refers to 
Panini, Patafijali, and Bhattoji Diksita, and even Ramakrsna, 
the author of Siddhantaratnakara. He shows his study of 
īhetorics aud refers to Kāvyaprakāša, Dlnanyāloka and 
similar standard works on the subject. He refers even to 
„Arkaprakāša, a work on medicine and discusses how 
“the Ciniya pots are manufactured. His study of the 
Dharmasastra-nibandhas is simply astonishing, as can be 
‘seen by the scores of references to such works in the 
Dravyasuddhi and Utsavapratāna. He is thoroughly well- 
“versed in the sacred lore. His passages beam with the 
references to the Šrutis, the great Epics, Smrtis and 
Puranas. From the classical literature, he refers to 
Prabodhacandrodaya. He also refers to Narasithha Mehta 
tthe famous Gujarati poet -saint. This is not an exhaustive 
list of the works referred to by him, but it would be 
sufficient to show how great a scholar Purusottama was. 
“There is a traditional verse in the Sampradaya, showing 
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that he was a very great scholar and composed about 
nine lacs of verses The verse runs, 


Nasid ena samah samastanigamasmrtyaditattvarthavid, 
Vakta capratimah sadahsu vidusam adyapt bhūmau 
budhah Yah sarvam navalaksapadyakamitapraudhapraban- 
dham  vyadhat Sa Sriman — Purugottamo — vijayatam 
acaryacudamanih 

Purusottama was not only a great scholar himself, 
but he also kept many other scholars with him 
Purusottama does not appear to have been a man of very 
narrow outlook Whenever Fe found a Pandit, irrespective 
of the system which that particular Pandit followed, 
Purusottama treated him with due respect It 1s perhaps 
bacause of this that Purusottama ts very exact 11 his 
references to other systems 
Travels and Digvyaya 

Purusottama 1s said to have travelled all over India 
He went to various provinces and challenged all the great 
Pandits of the time for the Sastrartha This 1s the reason 
why he was given the title of Dasadigantavyay: It is 
said that he won over many of them and received written 
statements of his victory from them 


He 1s also said to have gone to Dumas very often 
Dumas 1s a place of resort on the sea-shore, about ten 
miles from Surat Shu Telivala in his account of 
Purusottama’s life says that many of his works were 
written and copied there — Telivala further says that 
Purusottama gave some sort of a letter to a Brahmin 
follower of his at Dumas and the descendants of that 


follower are still alive 
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While it 1s difficult to say anything regarding 
Purusottama’s visits to Dumas, a manuscript of Ramayana, 
from Dumas may give some clue The manuscript 1s now 
deposited ın the manuscript-library of the Chunilal Gandhi 
Vidyabbavan, Surat 


The following points should be noted in connection 
with this manuscript 


(1) The manuscript was copied in V S 1786 
Purusottama, who was born in V. S 1714, lived a fairly 
long life and inspite of his gift-deed in V S 1781, we 
can say that he hved even after that time 


( 2) That the manuscript has been found at Dumas 
leads us to a fairly reasonable conjecture that it might have 
been copied at Dumas 


(3 ) In the very beginning of the Kinda I we have 
“Om namo Bhagavate Vasudevaya’ which precedes the 
salutation to Rama It is really curious 1n a manuscript of 
Ramayana In the beginning of the Kanda V we have 
one verse 


Jitam Bhagavata tena Hariņā lokadhāriņā, 
Ajena višvarūpeņa mrgunena gunātmanā 


This verse 15 followed by the usual Mangala ‘Jayan 
Raghmam$ahlakah ' The verse shows the contradictory 
attributes as advocated by Vallabha alone and by no other 
Acürya What 1s the use of this additional verse in the 
manuscript of Ramayana ? Both these points show that the 
owner as well as the scribe might have been a follower 
of the Suddhādvatta 
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Thus it 15 possible that Purusottama might have been ; 
present m Dumas when the manuscript was copied out, 
and it ıs very likely that he saw it, 1f he did not own it 
Personal 'Lafe 


We do not know much about the private life of 
Purugottama He had three wives, Rani, Canarāvali, and 
Padmāvatī He had two sons, Yadupati and Dāmodara and 
one daughter named Haripriya Yadupatt was born m V 
S 1749, and Dāmodara in V S. 1760. Both of them died 
during his life time Tradition rans that as Purusottama 
brought the image of Balakrspa concealing it in the locks 
of his hair, the Gosvāmi Mahar&ja of that place became 
very angry and cursed him with childnessness Hence even 
though Purugottama had two sons, both of them died 
vety young 


Purugottama seems to have passed most of his time 1n 
the composition of hts works Some of his works were 
written in Dumas In Surat, it 1s said that he used to write 
in an underground room in the Surat temple He kept 
about nine scribes with him He dictated to them 
whatever he thought at a particular time Thus some three 
or four works were being written simultaneously This 
perhaps 1s the reason why there are mutual references, found 
1n many of his works. It ıs said that he used to prepare 
three copies of ali fus works One was dept for himself, 
while the other two were sent to other Gosvāms He 
had cordial relations with Gosvami Vitthalaraya Capas- 
enivala and one of the coptes was sent to him Whenever 
he went out, he kept with him cartloads of books rather 
than clothes or ornaments and things of luxury Telivala 
says that he kept some about 32 carts Purugottama again 
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had a very big libraty.of his own” He used! to study the - 
works of Vallabha and ‘Vitthalesa-very often and used to 
*opy out those works in small handwriting: Telivala «saw 
‘one such manuscript of the Subodhini om the first‘ten 
Adhayas of the tenth Skandha : of: the Bhāgavata. He 
found it very clear and the handwriting was quite good. 
"Purugottama was a'very good scribe himself, Shri, Telivala, 
‘who saw many of his manuscripts while Preparing critical 
editions.of his works, says: “From his ‘manuscripts we find 
him putting a point where we use a comma; for a fullstop 
he makes one stroke, and for aicomplete idea he makes 
two perpendicular strokes. When he wants to begin a fresh 
paragraph, he puts two perpendicular strokes and leaving 
a space of about half an inch he-puts another two strokes 
and then begins a fresh paragraph. Important words are 
coloured with red ;senna. Sri Purugottamaji has revised 
bis manuscripts at least. three or four times, Where he 
"thought an addition was necessary he would affix a fine 
slip and re-write over it. Where the angle mark was above 
the line, we had to look for the addition on the top of 
the page on the margin, counting the number of lines 
mentioned at the end of the addition. Where the angle 
was below the line we had similarly to look for the 
addition at the bottom of the page.”? 


It appears that Purugottama was always busy writing 
something. This perhaps is the reason of his being called 
* Lekhavālā'. Another title given by the contemporary 
Gosvāmis to him was ‘ Vedapasu'. lt was a jeer at him. 


9. Telivala, quoted by M. C Perekh in ‘Shri. Vallabhacharya, ,.* 
p. 311. 


44 Purusottamaji : A Study 


Purugottama led a very simple life, even though like 
other Gosvamis he was blessed with vast fortune. He was 
staying in Surat, which was at the height of its glory as 
the chief emporium of trade on the Western coast of India, 
It was a centre of business not only in Gujarat but in the 
whole of India and it attracted. the famous Chhatrapati 
Shivaji for plunder. Purugottama was untouched by the 
pomp and glory of the city. He was an author and 
scholar, and liked to remain a real author and real scholar. 


We do not know much about him as a devotee, as 
much as we know about Harirāya. He is however said to 
have been a very good artist. His Holiness Gosvami Shri 
Vrajaratnalalji Maharaj of the Surat temple showed to me 
certain articles, which are kept in the Seva and which 
contain one picture, said to have been painted by 
Purugottama and five paper-cuts said to have been prepared 
by Purugottama. A short description of them is as follows :- 


(1) The picture is of Muralimanohara. Jt has three 
colours. Lord Krsna is painted as playing upon his flute. 
There ate two female deer at his feet. Above the head 
are painted the peacook-feathers. The picture is painted 
on the basis of the verse ‘ Dhanyas te miidhamataye... 
etc."19 In the verse the Gopikas describe the female 
deer which are at the feet of the Lord, hearing his fute 
with rapt attention. and worshipping him with loving 
glances. The idea in the verse is aptly revealed in 
the picture. 


10. Bhagavata Purana X. 21. 1i. 
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(2) Paper-cut of a Palm-tree, with two men ascending 
the tree with pots Below at the root of the tree are 
designed one cow and one pot There 1s a border 
design also The cutting 1s very minute and exact The 
leaves of the trec, the helmets of two men, and all the 
details ate quite clearly visible The paper used 1s white 


(3) Paper-cut of four rams with one face The four 
rsms are shown as » ŠI and the one face whieh 15 designed 


can be fitted to any of them in different postures There 
1s also a border design The paper-work 1s minute and 
the design 1s artistic and beautiful The paper used 
15 white 


(4) Paper-cut of a Saru tree with an artistic border. 
Below the tree are shown four birds, two on either side 
The paper work ts minutely executed White paper 15 used, 


(51 Paper-cut of a leafless dried up tree The work 
1s done with fineness The paper is not white but has the 
dark colour corresponding to that of the trunk and 
branches of the tree 


(6) Paņer-cut of a Kadamba tree Two apes are 
shown ın the work One 1s mounting the tree, while the 
other 1s plucking the leaves The work 1s so minutely 
designed that even the tail of the monkey can be 
seen easily The tree 1s fatrly big 


Under the Saru tree and the Kadamba tree, the wo? 
‘Srv’ and "Sil! are written respectively in ink. It 1 S5 
that the hand—writting 1s of Purugottama, and that £^ 7 
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a proof for the paper-work being done by Purusottama 
himself According to the requirements of the tradition of the 
Gosvamis if “Sri” 1s not written on the paper, it can not 
be included in the Seva Any way, it should be stated 
that the designs are fairly well praserved 12 


Contemporaries : 


By the time of Purusottama, the family of Vallabha 
became a very big family and his descendants spread over 
almost the whole of Western India Thus Purusottma had 
many contemporary Gosvamis 


The most important and famous of the contemporary 
Gosvāmis, was Harttaya, who was born m V S 1649 and 
and who lived a fairly long life of about one hundred and 
twenty years or so Jt 1s said that he was alive in. V S 
1772 He was thus a senior contemporary of Purugottama 
Regarding the connection of Hattraya with Purugottan a, 
two stories have been preserved by tradition, both of tnem 
are intended to establish the superiority of Hariraya to 
Purusottarra, as a devotee and as scholar Both of them 
are narrated below 


Since the time of VifthaleSa, there 1s a convention in 
the Sampradaya that, whatever wealth is accumulated by a 
Gosvami in the first round of his travels, should be 
dedicatéd to Govardhananathaj Accordingly, Purusottama 


11 Besides what has been described above, there are two 
coples of the picture of Vitthalasa, said to have been drawn by 
himself There is also a picture of Srinathaji In it are seen 
Govindarāya and others "There are also four manuscripts, two in 
the handwriting of Vallabha and two in that of Vitthalesa 
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travelled all over India and with-all his-wealth "went for 
dedicating it to Srīnāthaji. It was thevsummer'stason ‘and 
as a rule shoes could not be presented to the Lord. {But 
Parugottama brought with him very costly foot-wear studded 
with pearls. Looking to this, the Gosvami of that ' place 
allowed Purugottama to present the same to Srīnāthaji for 
the limited time of Rajabhoga only The young Gosvami 
Purugottarna wanted’ that the shoes should be kept for 
the whole day and attempted to do so by various means. 
He did not think that this would be troublesome to’ God. 
Harir&ya, at that time, was staying at Khimnor not very 
far from Nathadvar. Srinathaji informed him about this. 
Harirāya immediately came to Nathadvar on horse-back 
acd ordered that the shoes be taken off. The story thus 
shows that Hariráya was fortunate enough to obtain the 
grace of God, who informed him of whar he thonght and 
felt, while Purugottama was not blessed with similar favour. 


Another story runs that once when Purugottama was 
dictating to a scribe kis Prakāša commentary on the 
Subodhini, he had doubts about the exact significance of 
some particular point. Even though he pondered over it 
for a long time, his doubts conld not be resolved. One 
ald lady saw him in a sorry mood and on inquiry could 
know the reason. She said that she had heard the 
explanation of that particular point from Harirāya and 
she was prepared to explain the same to Purugottama. 
Purugottama thereupon asked for the -explanation and on 
hearing the same he was satisfied. This story suggests 
that Purusottama had to take the help of one, who just 
heard from Hanirāya. 
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Both these stories are current among the followers 
of Harirāya We do not know if there 1s any historical 
truth in either of them So far as Purusottama 15 con 
cerned he shows the same respect to Hariraya as he shows 
to others 


Another Gosvam: with whom Purugottama seems to 
have had special relationship, was Vstthaleraya of Capasent 
He was born in V S 1751 and was thus much junior to 
Purugottama It is said that Purugottama sent one copy of 
all his works to him He actually commented upon his 
own Prahastavada at his request 22 


Another Gosvàmi, with whom Purusottama seems to 
have had cordial relations was Srivallabha, the author of 
‘Lekha’ on Subodhini Purusottama refers to him m his 
Subodluniprakāša on Bhāgavata X w 20 by Yathā 
nevamvida ity atra Vedenam vit. Bhave kvip ity artha iti 
Srivallabhah Tan mamapi sammatam iti “Srivallabhah ’ as 
against the plural used 1n the references to other Gosvamis, 
would show that Srivallabha was junior to Purugottama 


Shn H O Shastri in his guyarati biography of Puru- 
gottama has given a list of Gosvāmis, who were contem- 
poraries Of Purugottama The list ıs very long and does 
not appear to be conclusive but it shows bow big the 
family of Gosvamis was at that time 


Coming to the scholars who did not belong to the 
"Vallabha-Samprad&ya, we find that a host of scholars and 


12 Krtavan etam Prahastatikam — Vitthalarayapramodaya 
Prh Viwrti p 246 
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authors fiourished in the seventeenth and eighteenth 
‘centuries. The famous authors on Dharmasastra like 
‘Kamalakara Bhatta, Mitramisra and Vaidyanātha Pāyaguņde 
alias Balam Bhatta flourished at about the same time. 
Similarly Dinakara Bhatta and his son Gaga Bhatta were 
-also famous contemporaries of Furugottama. Both of them 
wete proteges of Chatrapati Shivaji and it is said that 
‘Giga-Bhatta was actually called upon to officiate at the 
‘coronation of Shivaji in 1674 A. D. Bhattoji Diksita, 
Nāgeśa and Kopda-Bhatfa were great grammarians, 
"Gadādhara Bhatta, Gopīnātha Mauni, Annam Bhatta, 
Laugaksi Bhaskara, and many other writers on Nyaya and 
great scholars like Paņģitarāja Jagannītha also lived in 
‘these centuries. In fact many of them were all-round 
‘scholars and contributed to almost all the branches of 
knowledge. Thus the age in which Putugottama lived was 
an age of activity, though one may perhaps feel that many 
«of the works written at that time were more of the nature 
of commentaries and compilations, rather than original 
independent works. New theories were propounded only 
through the medium of commentaries and explanations. 
It was thus not the creative but the interpretative period 
in the history of Indian thought. 


It has been maintained according to the tradition of 
the Pustimārga, that Purugottama had direct contact with 
-Appayya-Diksita. It is said that Purugottama had Sāstrārtha 
with Appayya-Diksita, when he was only seven years old. 
Diksita was a prolific writer and wrote about handred 
works. His father was Raūgarāja and his grand-father, 
( according to some his great grand-father ) was 
"Veksaķsthalācārya. His date has however been a baffling 
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Both these stories ate current among the followers 
of Harirāya. We do not know if there is any historical 
truth in either of them. So far as Parusottama is con- 
cerned he shows the same respect to Hariraya as he shows 
to others. 


Another Gosvami with whom Purusottama seems to 
have had special relationship, was Vitthalerāya of Capaseni. 
He was born in V. S. 1751 and was thus much junior to 
Purugottama, It is said that Purusottama sent one copy of 
all his works to him. He actually commented upon his 
own Prafastavida at his request. ?? 


Another Gosvami, with whom Purugottama seems to 
have had cordial relations was Srivallabha, the author of 
‘Lekha’ on Subodhini. Purusottama refers to him in his 
Subodhinīprakāša on Bhāgavata X. iv. 20 by Yatha- 
nevamvida ity atra. Vedenam vit. Bhave kvip...ity artha iti 
Srivallabhah. Tan mamapi sarhmatam iti, *'Srivallabhah'' as 
against the plural used in the references to other Gosvamis, 
would show that Srivallabha was junior to Purugottama. 


Shri H. O. Shastri in his gujarati biography of Puru- 
gottama has given a list of Gosvāmis, who were contem- 
poraries of Purugottama. The list is very long and does 
not appear to be conclusive but it shows how big the 
family of Gosvamis was at that time. 


Coming to the scholars who did not belong to the 
"Vallabha-Sarhpradaya, we find that a host of scholars and 


12. Kytavan etam  Prahastatikam — Vitthalarayapramodàya. 
Prh. Vivrti. p. 246. 
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"authors fiourished in the seventeenth and eighteenth 
scenturies, The famous authors on Dharmasastra like 
‘Kamalakara: Bhatta, Mitramisra and Vaidyanātha Pāyaguņģe 
alias Balam Bhatta flourished at about the same time. 
Similarly Dinakara Bhatta and his son Gaga Bhatta were 
«also famous contemporaries of Furugottama. Both of them 
were proteges of Chatrapati Shivaji and it is said that 
‘Giga-Bhatta was actually called upon to officiate at the 
-coronation of Shivaji in 1674 A. D. Bhattoji Diksita, 
-Nagesa and Kongda-Bhatta were great grammarians. 
"Gadādhata Bhatta, Gopin&tba Mauni, Annar Bhatta, 
Laugaksi Bhāskara, and many other writers on Nyāya and 
great scholars like Paņģitarāja Jagannūtha also lived in 
‘these centuries. In fact many of them were all-round 
scholars and contributed to almost all the branches of 
knowledge. Thus the age in which Purugottama lived was 
an age of activity, though one may perhaps feel that many 
-of the works written at that time were more of the nature 
of commentaries and compilations, rather than original 
independent works. New theories were propounded only 
through the medium of commentaries and explanations. 
It was thus not the creative but the interpretative period 
in the history of Indian thought. 


It thas been maintained according to the tradition of 
the Pustimārga, that Purugottama had direct contact with 
-Appayya-Dīkgita. It is said that Purusottama had Sāstrārtha 
with Appayya-Diksita, when he wasonly seven years old. 
Dikgita was a prolific writer and wrote about handred 
works, His father was Rangaraja and his grand-father, 
( according to some his great grand-father ) was 
"Veksahsthalácárya. His date has however been a baffling 
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question. The generally accepted dates of his life are from 
1551 A.D. to 1626 A. D. Shri. Mahalinga Shastri who 
is a descendant of Appayya himself, gives his dates as. 
1520 A. D. to 1593 A. D. MM. Dr. P. V. Kane has ably 
discussed the question in his History of Sanskrit Poetics.!? 
Shri. H. O. Shastri in his Hindi Biography of Purugottama!* 
has tried to show that Appayya was a contemporaty of 
Purugottama. He says that in 1657 A. D. there was a 
meeting of scholars in Kashi in the Muktimaņdapa and 
the decision was arrived at there torthe effect that the 
Paiicadravida Brahmins could sit ın the same line with the 
Devarsi Brahmins of Maharashtra at dinner. The decision 
was signed by scholars like Khapdadeva Misra, and others, 
who were present in that meeting. One of the signatories 
was Appayya Diksita. The Nirpaya-patra has been published 
in the * Citale Bhatta Prakaraņa” of Pimputkar. Thus 
Appayya Dikgita was present in Kashi in 1657 A. D. 
Shri. H. O. Shastri further argues that Appayya is said to 
have met Jagannátha in Kashi. Jagannatha who was a 
protege of Shah Jahan, must have come to Kashi in or 
after 1658 A D. when Aurengzeb put his father into prison. 
The point is really a complicated one. Even if we rely 
on all that H. O Shastri has said, can we agree that 
there was a meeting of Purusottama with Appayya 
Dikgita ? Purusottama “was born in 1658 A. D. 
We snoulā also bear in mind that vaccording to TH. O. 
Shastri he was born in 1668 A. D.'Vrajar&ya came to- 
Surat in V. S. 1727. i. e. 1671 A. D. (The meeting could 
have been possible only after that. Thus'we shall have to- 


13. Sahityadarpana. Intro. pp. 307-309. 
14. A«ataravadavali. Hindi Intro. pp. 12-13. 
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assume that Diksita came to Surat after 1671 A. D. Again 
according to the tradition, Purugottama "was only seven 
when he discussed with Appayya and defeated him Hence 
it must be in 1675 A. D. as the traditional.account should 
tally with the generally accepted year of Purugottama's 
birth i e. V. S. 1724. It can not tally withthe correct 
year i e. V S. 1714, because in that ease Purugottama 
himself could not have been in Surat at the age of seven. 
This is too much to assume. The whole tradition of the 
Sāstrārtha between Purugottama and Appayya Diksita seems 
to have arisen on the strangth of Purugottama's composi- 
tion of the Prahastavada, which wa» a ‘slap’ to the Sarvas 
and which was intended to bea rejoinder to the Sivatattva- 
viveka of Appayya Diksita. I am inclined to believe that 
the traditional record of Sāstrāttha between Purugottama 
and Diksita does not appear to have an element of histo- 
rical truth. 


Another scholar with whom Purugottama 15 said to 
have direct contact according to the tradition, was Bhā- 
skararaya. Shri. H. O. Shastri says that some works of 
Bhāskararāya are preserved in the Babu Dixit Jede Collec- 
tion of Benaras. The said collection also contains some 
letters written by Bhāskararāya. In these letters Bhāskara 
has passed caustic remarks against Purugottama. H O. 
Shastri says that, it appears from this that Bhaskara, who- 
was defeated in the Sastratha by Purusottama, might have- 
referred to him with vengeance.!5 


15. Avataravadavali. Hindi. Intro. p 9. 
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I could gether some information about Bhaskararaya 
and his teacher Sivadatta Sukla from various sources 16 


Sivadatta Sukla belonged to Surat His father was 
Mahadeva and his mother was Ganga. At the age of 
sixteen, he finished his study of the Vedic lore and 
mastered Sanskrit and Persian He began teaching students 
even at that young age. Once while Sivadatta was 
teaching his students, a Yogin belonging to the Tripura 
Sampradaya of the Natha Pantha came to his place On 
seeing him Sivadatta could understand that the guest was 
a Siddha Yogin He served him as his Guru for a fairly 
long time When the Guru was pleased, he bestowed 
upon him the Pūrnābluseka and Mahāsāmrājya Diksa, 
which 1s considered to be the highest honour in the 
Nātha Pantha After attaining to this status, Sivadatta was 
named Svāmi Prakaganandanatha He soon became well- 
known in the whole of India and was honoured by all 
His preceptor then went away, when he found that his 
work was finished So many miracles are recorded around 
the name of Vedbhā;, as Sivadatta was popularly known 


16 Sources (1) Bavan: no Vad alas Bahucarakhyat Ed M T 
Jarmanvala 


(il) Pūrvamimansā Ganganath Jha with a critical 
biblfography by Dr Umesh Mishra 


(in ) Lalitasahasranama with Saubhagyabhaskara Ed 
V L S Panshikara 


(1v) Sarvajanikan-M T B College, and Sarvajanik 
Law College Megazine October, 1941 pp 
104-107. 
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His meeting with Bhaskararaya is also said to have 
contained some miracle. When he met him and became 
his disciple, Sivadatta Sukla taught him for some time and. 
gave him the Pūrņābhigeka-Mahāsāmrājya-pada naming 
him Bhāsurānandanātha. 


Bhāskararāya was the second son of Gambhiraraya 
and Koņāmbikā. He was born in Bhāgānagatī ( Sangli ? ) 
and went io Kashi with his’ father. “He studied the-18 
lores under Nysimhadhvarin and Tarkašāstra under 
Gangadhara Vājapeyin. His first wife was Anandidevi and 
his second wife was named Pārvatīdevī, who was a 
daughter of the brother of the Ācārya of Madhva’s 
school. He was à very great scholar and defeated the 
Acaryas of all the schools. He wrote so many works, like 
Saubhagyabhaskara, "Setubandha, Vādakautūhala, Vari- 
vasyārahasya, etc. Some miracles are recorded even for 
Bhaskararaya. 


V. L. Panshikar in his Sanskrit introduction to 
Lalitásahasranama says that Bhāskara was a contemporary 
of Narayana Bhatta, grand-father of Kamalakara Bhafta. 
Kamalakara finished his Nirpayasindhu in V. S. 1968. Hence 
Bháskara must have lived some about fifty years before it. 
Panshikar has however relied upon the tradition about the 
Vivāda between Narayana Bhatfa and Bhāskararāga.!? 


Dr. Umesh Mishra in his Critical Bibliography, suffixed 
to 'Pūrvamimānsā in its sources’ by Dr. Ganganath Jha 
says that Bhāskararāya lived in the first quarter of the 
18th century. His commentary  Setubandha on the 


17. Lahtāsahasranāma with Saubhagyabhaskara. Sanskrit Intro. 
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Nityasodasikarnava Tantra was written in V. S. 1789, 
-corresponding to 1732 A. D. His Saubhagyabhaskara 
was written in V. S. 1785, corresponding to 1728 A.D.!* 
Now Bhāskara refers to Slvadatta Sukla in his Saubhagya- 
bhaskara in the first verse thus : 


Yas:ca Sri S'ivadatta Suklacaranaih Pirnabhisikto’ 
bhavat.1? " 


Hence he must have come to Surat before V. S. 1785. 
Purugottama came to ,Surat after QV S. 1727 and lived 
there for almost the whole of his ‘life, except occasional 
travels, Hence the possibility of a direct contact between 
Purugottama and Bhāskara and even Sivadatta Sukla cannot 
be ruled out. ; 


We have seen above what Shri. H. O. Shastri has to say 
tegatding the Sāstrārtha between Purusottama and Bhaskara. 


The followers of Bhāskararāya say that Bhaskara defeated 
the Ācārya belonging to the Vallabha Sarnpradāya. In the 
Bhaskara-Vilasa Kavya of Jagannatha, printed in the 
beginning of:the Lalitasahasranama referred to above, 
there are two verses which are important for our purpose. 
They are : 

(1) Sivadatta ~ Suklacaraņāsāditapūrnābhisekasāmi ā- 
Jyah, | Gurjaradese — vidadhe jarjaradhairyarh sa 
Vallabhacaryam V. 30. 


18. Cf Pūrvamsmānsa : Critical Bibliography p. 65. Also see: 
Modacchayamitayam sarad: saradrtāv asvine Kalayukte, Sukle 
saumye navamyam atanuta Lalitānāmasākasrabhāsyam. Saubhagya- 
-bhaskara, concluding V. 1. P. 240. 


39. Saubhagyabhaskara. Intro, V. 1. p. 1. 
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(2) Lilamütreritaya mlācalapūrvayā capetikaya, Vima- 
tadrtam: prahastam vyatamsta viliastam abjanibha 
hastah, V. 43 


V. 30 shows that Bhāskara defeated the Ācārya of the 
Vallabha Sampradāya, while, V. 43 shows that. the Prahasta 
was rendered futile by Bhàskara It 1s yery likely that the 
second line of V 30 refers,to Pumgottama, or Vrgjatāya, 
and; Prahasta in V 43 refers to,Prahastavāda of 
Purusottama. It 15 likely that the words , Wilācaļapūrvavā 
capetikaya ’-may be referring to jhi$ work, bearing the 
name Niücalacapetika, which might, have been written 
in reply to Prahastavada of Purugottama Together with 
the references to Purusottama seen by H. O Shastri sn the 
letters written by Bhaskara, both these verses show that 
Bhāskara and Purugottama must have „come in direct 
‘contact with each other and ther „contact was very 
probably not 4 very cordial one. As regards the result of 
the Sastrürtha, one should not be surprised to find that 
the followers of both the scholars have claimed victory 
for their side 


Disciples of Purusottama : 


As a Vaigņava Acarya, Purugottama naturally must 
have had a large following in Surat Some of his pupils 
were wellknown scholars Unfortunately we do not know 
much about all of them. One such pupil was Bhatta 
Tulajarama, who as his name indicates was a Gujarati, 
"Tulajārāma was a great Pandit himself His Utsavamrņaya, 
also known as Vratotsavanirnaya 1s written in Vraj It 15 
a summary of Ufsavapratāna of Purugottama Tulajūrāma 
compiled this work at the instance of Govindariya He refers 
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in this work to Purusottama as his Guru?? and gives 
a quotation, which 15 found in the Utsayapratana ?! It 
should be noted that Utsavanirpaya as well as Utsavapra 
fana (this is also named Ufsavantrnaya) has been 
mentioned by Dr P V Kane in the list of works on 
Dharmašāstra 28 The Sodasagopikasamkhya-tatparyanir- 
naya of Tulajarama has been printed as an appendix by 
Telivala and Sankalia in the Subodhini Dašamapūrvārdha 
t@masaphalaprakarana, with the Lekha of Stivallabha 
The work 1s incomplete, since the first two folios Of the 
manuscript were Jost In the Colophon, Tulajārāma calls 
himself * Sr: Purgottamajicaranantevásin? The work tries 
to show some significance of the number 16 of the 
Gopikās, engaged in the Rasa Another work Viruddhadh- 
armāšrayatvavivecana has been found in the manuscript 
form 1n the Library of Pandit Gattulal in Bombay The 
manuscript bears No 168 and has 6 folios In the beginning 
the author refers to Purugottama as his Guru, ‘ Saputrān 
Srimadacaryan gurun Sripurusottaman’ At the end he 
calls himself, Srigosvami Purusottamantevasin’ The 
manuscript was copied in Saka 1784 The said library also 
contains another manuscript of 12 folios The work 15 
Navaratnasamakhya of 'Tulajarama The manuscript bears 
No 59 Another matuscript, No 68, dated Saka 1792, 
contains the work Sarvātmabhāvanrūpana ‘Though the 
cofophon does not mention the name of the author, 1n. the 
body of the text we have ore sentence * ‘Evam samadhanam 


20 U P p 16 
21 UP p 12 
22 History of Dharmasastra Vol I p 522 
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‘Na matam — devadevasya iti Siddhantarahasyatikayam 
asmadgurucarana — Srīmat - Purugottamagosvamibhireva 
krtatir, Yt is very likely that the author is Bhatta Tulajārāma. 


Shri H O. Shastri says that Venidatta Vyasa Tarka- 
paficinana Bhattacarya was cne scholarly pupil of 
Purusottama. This Venidatta was a descendant of Mahidhara, 
the famous commentator of the Sukla Yajurveda. He 
nade a thorough study of the Madhyandina branch of the 
Sukla Yajurveda, and became a great Pandit in sacerdotal 
work, He worked as an Adhvaryu in many soma-sactifices. 
Fe stayed at Ghasitola in Kashi. He studied grammar, 
vedanta, and mīmānsā from the Paficadravida Brahmins. 
He was a great Scholar of the navya-nyāya, which he 
learned from the logicians of Bengal. He went to Bengal 
himself and got the title Tarkapaiicānana Bhattācārya. He 
wrote many Vādagranthas and Krodapatras, mostly after 
the style of the navya-nyāya. He was at first a devotee of 
Rādhākrsņa, but after his contact with Purugottama, he was 
converted tothe Pustimarga. It is also said that Veņīdatta 
accompanied Purugottama in his touts. He stayed in Kashi 
for a long time and wrote many letters to Purugottama, Some 
of them have been preserved in the Sarasvati Bhavan, Benaras. 
In these letters Venidatta used to address Purugottama 
thus : * Srijāānāvatārāņām Garuvarasri Purugottamagos- 
vāminām  Venidattasya kotisah pranatayah.’ When 
Venidatta’s daughter married, Purugottama sent one person 
with a letter to the Vaisnavas of Kashi, stating that 
Venidatta was a great scholar of the Sarhptadāya and 
therefore he should be helped by them. It appears from 
this that the relation between Purugottama and Venidatta 
was very cordial. 
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Ending years: 


We do not know when Purusottama died We have 
noted above that Purusottama had two sons, but both of 
them died during his life-time Purugottama therefore gave 
his Seva together with all his wealth to another 
Purusottama, son of Muralidhara who was his nearest 
heir This Purusottama was the great grandson of 
Vrajalankara, the fifth son of Bālakrsna, the third son of 
Vitthalega The document executed in this connection 15 
printed in Venunada Vol I No 3 According to this 
document, Purusottama, in full health and of his own 
free will gave to another Purusottama, son of Muralīdt ara, 
all his property, being the :dol of Bālakrsna, that of 
VrajeSvara and another, also the Pādukā and all the 
ornaments and utensils connected with the care and 
worship of these idols, with a house and other property 
situated at Surat The document bears the date ‘Thursday, 
tenth of the bright half of the second Āsādha, V. S 1781, 
corresponding to 1725 A D 


Some scholars are of the opinion that Purusottama 
did not live long after that The document however cannot 
be tahen as an evidence for drawing any conclusion 
that Purusottama died in or immediately after V S 1781 
He might have lived long even after that Some Scholars 
of the sampsadaya think that Purusottama lived for 45 
years only. The said document 1s a proof against the 
said view, because in that case he would not have 
lived even upto V S 1781 Telivala says that in the 
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chapter of Tattvadipanibandha. On the manuscript 15 
written : * Purusottamanam’. Again the manuscript has 
marginal notes, containing explanations written in very 
small handwriting This was the practice followed by 
Purugottama The manuscript thus belonged to Purusottama, 
who was therefore alive in V S. 1810. 


The tremendous work that Pursottama has done, 
would also require a long life. We may say that 
Purugottama died not earlier than V. S 1810 corresponding 
to 1754 A D. Thus he lived a fairly long life of about 
96 years We cannot however be definite about this. It 1s 
really unfortunate that we do not know much more about 
the life of such a great scholar and author. 


CHAPTER III 
PURUSOTTAMA’S WORKS 


Introductory : 


Vallabha and his followers have enriched the Vedantic 
literature with a large number of works It would be no 
exaggeration to State that Purugottama tops the list of the 
authors in the Sampradaya He wrote on almost all the 
topics connected with the Suddhadvaita school Over and 
above a series of independent works, he has written exten- 
sive commentaries on almost all important works of 
Vallabha and Vitthaleša. The fame of this prolific writer 
so reached the scholars of the school, that the commentary 
of Purusottama came to be regarded as a standard to judge 
the authenticity of a particular work. Thus the authorship 
of a work which has not been commented upon by 
Purugottama is considered with some doubt Shree H O 
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Shastri records a case of this type? One work Bhagavat- 
Pithik has not been commented upon by Purusottama, 
nor 1s it referred to by him in any of his works Hence 
some scholars 1n the Sampradāya doubt whether Vallabha 
himself wrote Bhagavat-Pithika 


Works of Purugottama are listed by Shree H O 
Shastri and Shri M T. Teltvala * Both the lists ate much 
the same, though they do not agree folly Thus for 
instance, Teltvala’s list includes Khalalapanavidhvamsavada 
and Māndūk) opanisaddīpikā, which are not listed by H O 
Shastr: Again  Dipiküs on — Kanalya, Brahma and 
Nrsimhatapuni are called Arthasamgrahas by Teltvala 


To study the works of Purusottama, we may divide 
them into two broad divistons-independent works and 
commentartes Even here the division cannot be followed 
fastidiously, because a work which, strictly speaking, can 
be called a commentary may have close connection with 
an independent work or vice versa Thus for example, 
Purusottama's own commentary on his Prahastavāda 1s 
considered together with the Vada Similarly the Sodaša- 
prakaranagranthasangati which ıs an independent work 
swith "pe dealt with while examiming fRurosonarra’s grosses 
on the sixteen tracts Some of the works are, again, not 
found by me I have simply referred to them in my 
account of the works connected with them For the sake 
of describing them :t will be convenient to deal with 


1 Cf A«ataravadavali Hindi Intro pp 5-6 


2 Telivala's article on Purugottama’s life in Pugtibhaktisudha 
Vol V No 3 and Avataravadaval, Hindi Intro 
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them in four sections dealing with the Avatāravādāval, 
Purugottama's other independent works, his commentaries 
on the works of Vallabha and Vitthaleša and those on 
other works. A list of the works that have been described 
in the following pages 1s as follows .— 


Avatāravādāvali 


(1) Prahastavāda. 

(2) Commentary on Prahastavāda. 
(3) Pagditakarablimdipalavada 
(4) Bhedāblieda-svai ūpanirņava. 
(5) Pratikrtipujanavada 

(6) Srstiībhedavāda. 

(7) Khyativada. 

(8 ) Andhakāravāda. 

(9 ) Brahmagatvadidevatavada. 
(10) Jivapratibibatvakhandanavada. 
(11) Āurbhāvatirobhāvavāda. 

(12) Pratibiribavada 

(13) Bhaktyutakargavada. 

(14) Khalalapanavidhyarsavada. 
(15) Nāmavāda. 

(16) Mūrtiīpūjanavāda. 

(17) Urdhvapundradharapavada, 
(18) Sarkhacakradhāraņavāda. 
(19) Tulasimaladhürapavada. 

(20) Upadešavisayašarikānrāsavāda 
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(21) Bhāgavatasvarūpavisayakašaikānirāsavāda. 
(22) Svavrttivada. 

(23) Jivavyāpakatvakhaņdanavāda. 

(24) Abhāvavāda. 

(25) Vastrasevavada. 

(26) Atmavada. 

(27) Bhaktirasatvavāda. 


Other independent works : 


(28) Prasthanaratnakara. 
(29) Samarpaņanirņaya. 
(30) Mukticintamani. 
(31) Dravyasuddhi. 
(32) Utsavapratana. 
(33) Utsavabhavanukrama. 
Commentaries on the works of Vallabha and 
Vitthaleša : 
(34) Anubhasyaprakasa. 
(35) Wyāyamālā. 
(36) Suverpasitra, 
(37) Āvaraņabhaūga-Yojanā. 
(38) Sodasaprakaranagranthasangati. 
(39) Commentary on Yamunāstaka. 
(40) Commentary on Balabodha. 
(41) Commentary on. Siddhāntamuktāvali. 
(42) Commentary on Pustipravahamaryada. 
(43) Commentary cn Siddhantarahasya. 
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(44) Commentary on Navaratna 

(45) Commentary on Antahkaranaprabodha 
(46) Commentary on Bhaktnardhin 

(47) Commentary on Jalabheda 

(48) Commentary on Paricapadya 

(49) Commentary on Sanny āsanīrnaya 
(50) Commentary on Nirodhalaksana 

(51) Commentary on Sevāphala 

(52) | —Commentaries on the Bhaktihamsa. 
(53) 

(54) Bhavarthadhikaranabhas)aprakasa 
(55) Pūrvamimānsākārikāvnarana 

(56) Subodhiniprakasa 


636) | —Minor Commentaries on the Bhāgavata 


(59) Gayatr} adyarthaprakasakarikarn arana 
(60) Nj asadesavisarana 

(61) Patravalambanatika 

(62) Vallabhastakavn arana 


Commentaries on other works 
(63) Māndūkyopansaddipikā 
(64) Nrstmhottaratapmytupamsadaiptha 
(65) Karalyopanisadarthasamgraha 
(66) Brahmopanisadarthasamgraha 
(67) Introduction to Amrtataranguu 


We shall now attempt a short description of 
these works 
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Avataravadaval: : 

Purusottama’s Avataravadavali ıs not one work, but it 
1s ^ collection of many Vāda-Granthas Purugottama 15 
said to have written fiftytwo Vadagranthas, according 
to the tradition There 1s also another view that he has 
composed twentyfour Vādas. The number twentyfour 
seems to have some connection with the number of 
twentyfour incarnations of Visnu and therefore the title 
given to this collection 1s Avataravzdavali? All the 
Vadagranthas have not been printed and some of them, 
which are mentioned by Shri M. T. Telivala and Shri 
H O Shastri in the list of Purusottama’s works, are not 
found Again, while the colophons of some of the 
Vadas bear their respective numbers many of them do 
not bear the numbers and so it is not possible to be 
exact in that matter The numbers that are found ın the 
colophons of some individual Wadas will be given while 
dealing with them It 15, however, impossible to treat 
them all in a definite order because while we know the 
numbers of some Vādas, we cannot fill in a large number of 
gaps that still remain 


In the beginning of the 4yatárayádavali, Purusotta- 
ma says that he has composed the string of Vadas after 
carefully going through the Upamtsads, the Srutis, the 
Smrtis, the Bhāsyas and the Sūtras together with the 
various Prasthanas He further says that the Vadas which 
ate subtly incorporated in the works like the Tattva- 
dipa-nibandha, the Aņūbhāsya etc. are revealed by him 
by means of reasoned out sentences, after suggesting them 


3 C f Purusottamasya krtav Avatāravādātaljām ete 
Prh p 246 


66 Purusottaman A Study 


1n verses * Purusottoma thus explains the method which 
has been followed in these treattses® A Vadagrantha 15 x 
Short treatise which discusses a particular topic fully 
Purusottama begins his treatise with an introductory 
verse, the contents of which are challenged be the oppo 
nent and then the discussion starts All these topics, he 
says, are discussed on the basis of the suggestions that 
ate found 1n the major works like the Anubhasya and 
Tattvadipanibandha Many of these discussions are found 
in Purusottama’s commentaries on those works 


(1, 2). Prahastavada and its commentary — 


The first Va@da ıs called Prahasta It : one of the 
well-known works of Purusottama The word ‘Prahasta’ 
means a ‘sla?’ The rather curious title of the work owes 
its origin. to the circumstances in which tt wes composed, 
and the aim it desired to achieve Appayya Daksita, who 
was a staunch follower of Saivism, wrote a metrical work 
Sna-tattva-yneka in 64 verses In this work he maintained 
that Siva 1s the Highest Lord, greater even than VisQu, 
and Brahma ‘This short work roused a great deal of 
controversy 1n those days of sectarian enthusiasm and the 
followers of Vaisnavism could not tolerate ıt Purusottama 
reacted against it sharply and, sn his youthful zest, wrote 
out this ‘slap’ 


4  Samviksyopanigacchrutismrtiganam bhūgyani srtranyapi 
Prasthanair vwidhair yutany atha maya vidavals tanyate 


Pih V 3 p 2 
5 Ye tattvadipabhasyaprabh tisu sauksmzer a susthua vadah, 


Padye tàn avatarya prakatikurve’ tra yulaimadealyaih 
Prh V. 4 p 3 
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The Prahasta is divided into three Sub-vadas. The 
first 1s Vedantatatparyanirüpana, the second 1s Bhranta- 
$anamrakarana, and the last 1s Mūlarūpanirdhāra The 
introductory werse of the Prahasta contains starting points 
for all the three discussions. 


The first part discusses and proves that all the 
Vedantic texts teach of Brahman Brahman ts possessed of 
supramundane qualities; the negative descriptions in the 
sacred texts refer to the worldly attributes, which Brahman 
1s devoid of Here the author attacks the Upādhivāda and 
the Mayavada and explains the Avikrtaparināmavāda as 
the correct theory The second chapter ss the most 
important part of the work, because here the author 
strongly repudiates almost all the statements of Diksita. He 
refers to all the authorities, referred to by Dihsita and 
many more. He thoroughy discusses all these texts and 
proves that according to him all of them extol Visņu 
rather than Siva, who is the chief Vibhütt of Vigņu $ In 
the third part Purugottama says that Krgņa ts the Highest 
Reality Purus ttama proves this on the basis of the 
Tapantyas, Bhāgavatapurāņa, Brahmavanartapurana and 
the Chandogya Upamsad He also refutes the charge that 
Krsna-Svarüpa isillusory. At the end, again, after the custom- 
ary salutations, he says that there are rogues, who call them- 
selves Vaidthas and who harass the good. This slap 15 
hurled at them so that they may lose their strength.” 


6 Parabrahmatas tad eva mukhyam svarüpam, itarā n tu taratam- 
abhacapannani vibhütiripa n, teşu Svo. mukkyavibhīdtirīpa ity 
eva sokalas'astriyaniscayah-Prh. p. 233. 


7. Reh. V 3. p. 246. 
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That Purusottama gave importance to this work can 
be seen from the fact that he has himself written a 
commentary upon it. He says that he 1s commenting upon 
the Vāda for the understanding of those who do not 
possess mature intelligence® The last verse of the 
commentary, however, informs us that Purugottama wrote 
this commentary for Vitthalarāya.* The pertinent point 
here 1s whether Putusottama thought of writing similar 
commentaries upon all the Vadas The first verse of the 
commentary shows that he thought of commenting on all 
the Vadis +° The verses at the end of all the three parts 
confirm this view 11 The question here is about the exact 
meaning of the term “nyakrtau,” or “svakrtau’’ Does 
it mean Avatāravādāvali or Prahastavāda ? I think, it 
means the former, because while the Prahasta really begins 
with the verse Srutrsirasi yasya malumā etc,’ the commen- 
taty begins with the introductory portion which consists of 
four verses Not only so, but, for the above-mentioned 
verse, Purusottama says that-Adyam vadam avatārayati 


8  Balabodhavidhaye'dhuna maya Vādavāravivrtīr vitanyate 
Prh-vwrti p 1. 
also 


Balavabodhanakrte’racayac ca tikam Prh-vivsti. p 246 
9 Kztatan etam prahastaktikam. Vitthalarīza pramodaya 
Prh-ewrti p 246 
10  Vadavara-viwrür vitanyate Prh-vivrti p 1. 
11 Adyam vadam nyakrtau vyávrnot Purusottamah Prh-viveti p 34 
Dvitiyam vyavrnol vadam svakrtau Purusottamah 
Prh-vierti P 233 
Trtzyavadam svakrtau vyāvprot Purugottamah 
Prh wert: P 246 
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Srutity ddi!? 1 think that Purugottama first thought of 
writing a commentary on all the Vādas, but finding it 
unnecessary, he commented upon the Prahasta only, 
which he thoaght important It was probably after he 
stopped writing commentaries, that the Vivrft was dedicated 
to Vitthalaraya This view 1s, however, open to objection. 
"Svakriau' or *Nyakrtau” may be said to mean the 
Prahasta and the numbers adya, dvitiya and trtiya at the 
end of each part refer to the Vadas which form parts of 
the Prahasta This brings in the question of the structure 
of the Prahastavada 


As we have seen above, the work contains three parts, 
and tnis has been made clear in the commentary also 13 
Only one introductory verse 1s given in the text for 
starting all the three discussions In the Vivré: again, 
Purusottama says that the Vada 1s based upon the 
Tattvadipanibandha A careful perusal of all the three 
parts shows that except for their having only one verse 
as the starting point, they are independent of one another 
Some sort of connection can be established among them 
by pointing out that, while the first discusses Brahman as 
the subject of the Vedàntic texts, the second 1s negative 
1n approach, since it proves that Siva 1s not the highest 
God, whereas the third again discusses the original form 
of Brahman viz Kysna The Vāda, thus, not only rejects 
the contentions of Dikstta, but reinforces the position of 


12 Prh-ewrti p 3 
13 Atravāntaras trayo Vadah Pūrvak Vedantatatparyanirspagah- 
rapah Sarvamilatead asya prathamyam Duitiyas tu bhrantayai 
caniraharararnpah Trtsyas tu Bhagatato mrlartipamrdharakah 
^ Prh viveti p 3 
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the Vaisnavas The argument, however, 1s not so impressive, 
for in that way all the Vedas have some connection with 
one another ] believe that tre Prahasta 1s a composite 
rather than an integrated work and the three component 
parts are independently understandable The term ‘SvAartan’ 
ot Nyakrtaw should better refer to the Avataravadaval 
In fact, Purusottama himself 1s not clear on this point 


There 1s not much to be said about the commentary, 
as such It explains the text, but more than that it fills in 
the gaps by adding important discussions It does not repeat 
or unnecessarily elaborate the statements made in the text 


( 3 ) Pandītakarablundīpalavāda 


It 1s a shorter work written with the same purpose 
In fact, 1t supplements the second part of the Prahasta 
This 1s made clear by Purusottama himself in his 
Prabasta-vn rt: when he says that whatever regarding the 
Puranas has not been stated here, 15 stated ın the other 
Vada, the Bhindipala1* Here he refers to the B/iagavata 
Kürma, Siva, Garuda and Padma Puranas He also explains 
how even the highest Lord 1s said to worship Siva He 
refers to the Srutis and corroborates his statements with 
the Sralunasūtras Purusottama himself explains the word 
Bhindipala, which, here meens a sling He says that the 
good should take the ‘Bhindipala’ 1n their hands and easily 
hurl stone-balls for protecting the line of vedic fields 


14 Noktam purānavigaze yad ihūprasangād 
Vādāntare tad uditam khalu Bhindipale Prh ve ctt p 233 
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which are crowded by bad twice-borns !5 Not only that, 
but he even asks the wise to challenge his arguments 1f they 
find any daaw-back in his reasoning 19 Both Prahasta and 
Blind pala are written by Putusottama ina challenging mood 


( 4 ) Bhedābheda-Svarūpa- Nirpaya 

This 1s known as Bhedabhedavada also It 1s a short 
work which discusses the theory of Tadatmya viz 
Bhedasalusnur abhedah-1dentity which tolerates diversity 
This 15 pure monism-Suduha Advaita Purugottama proves 
t on the authority of the Sruts, while refuting the 
absolute monism of Samkara The number of this Wada 
as given in the colophon 15 six 


( 5) Piatikrtipüjanaváada 

Also called Bhagavatpratikrtīpūjanavāda or Bhagavat- 
pratipüjana ıt discusses how the worship of an idol 1s a 
source of uplitt for a Brahmavadin, while this 1s not the 
case with those who follow other systems Again, the 
worship of an idol does not presuppose the want of 
intellect in a worshipper, on the other hand it ts better 
from the point of view of Karma and Jfiana also He 
argues out at the end for his preference to the 1dol of 
Krsna The last verse imforms us that the Va@da depends 
upon the eleventh book of the Bhagavata and the 


15 Durduyasamayasankulanigamaksetrahraksanaydlam 
Adaya Bhindipalam santo gulikah sukhad ajota 
Bhindipala P 277 
*Bhindipala! means a jevelin or an arrow that can be 
shct by hand or in a tube It also means a sling The 
word 'Gulikah in the verse has led me to understand 
the term as meaning a shrg 


16 Bhid:ipala last verse P 277 
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Sarvamrnava chapter of Tattvadipanbandha We know 
from the colophon that the number of the Vada 1s fifteen 


( 6 ) Srstibhedavada 

It 1s a small but very important work, from the point 
of view of the Suddhadvaita It discusses the various views 
of causation Purusottama refutes the atomism of the 
Vaifesika and the Pariņāmavada of the Anifvara Samkhya 
He ģives the refutation of the Samkhya as given by the 
Mayavadins and then refutes the adherents of Mayāvada 
also Finally Purusottama explains the Brahmavada and 
proves it, on scriptural and other grounds ‘The Vāda, as 
said by our author, 1s based upon the Nibandha and other 
works Its number 1s five 
( 7) Khyatwada 

Like the Srstibhedavada, 1t deals with the theory of 
khyatt Here the author discusses all the different theories 
of khyāti, as advocated by the Buddhists, the Mimansahas, 
the Mayāvādins, the Sāmkhya and the followers of Madhva, 
Ramānuja and other teachers Purugottama refutes all these 
theories except that of Ramanuja, which also 1s not accepted 
in toto In the Suddhadvaita, akhy&ti 1s accepted for those 
who have obtained knowledge and anyakhyat for those 
who have not The Vada 1s based upon Subodlun: and 
doss not bear any number 
( 8 ) Andhakaravada 

This Vada 1s a short work proving that darkness 15 
a substance Other theortes are discussed and rejected The 
Vada 1s based upon Subodhin: and bears number nine 


( 9) Brāhmaņatvādīdevatavāda 


This Vāda 1s an interesting work, which tries to 
prove that Brahminhood 1s some Devata A man 15 a 
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Brahmin or otherwise according as this deity is present or 
not. It is based upon Subodhini and is tenth in number. 


( 10 ) Jīvapratibiinbatvakhaņdanavāda : 

Also called Pratibirībatvakhaņģanavāda, it is a 
polemical wgrk directed against the Fratibirhba-theory of 
the followers of Sathkara. Here all the six explanations of 
the theory are thoroughly refuted. It is proved at the end 
that the individual soul is a part of Brahman and yet 
Brahman is not partite. The number given to this Vada 
is twelve. 


(11) Āvirbhāvatirobhāvavāda : 

It explains how Āvirbhāva and Tirobhāva are powers 
of Brahman, While so doing, Purugottama refutes the 
positions of other systems. This Vāda bears no number 
and like the previous one, is not based upon any particular 
work of Vallabha. 


(12) Pratibimbavada : 

This is a short discussion on the real nature of an 
image according to the Suddhādvaita. Number eight is 
given to this Vāda. It is based upon Tattvadipanibandha. 


(13) Bhaktyutkarsavāda : 

As its name indicates, it is intended to show the 
superiority of devotion to other means of emancipation, 
It is based upon Subodhini and beats no number. 


(14) Khalalapanavidhvamsavéda : 

This is a metrical work in 102 verses. Just as the 
Prahasta and Bhindipāla are «written against the Saiva 
system, this Vēda is written against the Sāktas. * An 
important difference between the two cases is that while 


74 Purusottamaji A Study 


the Prahasta and Bhundipala are offensive in character, 
this work 1s defensive The Saktas have contended that 
Vatsņavas are really speaking Saktas because the ornamen 
tation on the image of God leads to its being understood 
as that of Sakti The argument 1s further corroborated 
by the composition of a work Swamunistotra by 
Vitthalesa and by the consecration of the image of 
Sarasvati during the Navaratri days Purusottama refutes 
all these arguments The Vada can be divided into three 
parts as has been done by some The first part consists 
of 39 verses, in which the author emphasises the masculine 
character of God The second part begins with the fortieth 
verse and ends with the seventysixth It deals with the 
S\aministotra A separate title has been given to it by 
some viz Svaminyastakavisayakasankanirasaváda The 
third part dealing with the Sarasvatisthapana begins with 
the seventyseventh verse and 1s continued till the end To 
this also a title viz Sarasvatisthapanavisayakasanká 
mrāsavāda, has been given The Vada bears no number, 
nor does ıt mention any work upon the basis of which st 
1s composed 


(15) Nāmavāda 


It 1s variously known as Jayašrik rsnoccāranavāda 
or Namaphaladiprakaravada The last 1s given by 
Purusottama himself in the colophon The doubt here 
expressed 1s whether the name of God, known or otherwise, 
wil bear fruit The conclusion arrived at after discussion 
is that the main fruit can be secured only by knowing 
the name of God The Vada 1s based upon Subodhint, 
Vidvanmandana and Tattyadipanibandha It bears no 
number 
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( 16) Mūrtipūjanavāda : 

This Vāda is intended to establish that the image of 
Lord Krsna should be worshipped by the Vaisņavas. This 
Vāda is not numbered nor are we informed about its basis. 
( 17 ) Ordhyapupdradharapavada : 

It deals with the Sampradayic practice of having a 
vertical mark on the forehead with Candana etc. The mark 


with the ashes is 2 Saivaite custom and so that should not 
be adhered to by the Vaidikas. The Vāda bears no number. 


( 18 ) Sanhhacakradhāraņavāda : 

It also deals with the Sarapradayic practice of marking 
the figures of conch and the disc with clay. The prohibi- 
tions against such marks found in other works do not 
hold water during the actual worship of God. The Vāda 
is eighteenth. in number and is based upon the Nibandha. 


(19) Tulasimālādhāraņavāda : 

Also named Afālādhāraņavāda, this Vāda intends to 
prove that the followers of Vaigņavism should invariably 
wear the string of Tulasi beads. The discussion more or 
less follows the same pattern as in the previous two 
Vādas. The Vāda is seventeenth in number. It is written 
on the basis of various  Nibandhas and the practice 
followed by the Vaisnavas. 


(20) Upadešavisayasaikānirūsavāda : 

Also called Bhaktimargiyopadesavisayasankanirasa, 
this is not a very short work. It deals with the topic of 
initiation in the Suddhādvaita. Purugottama first states that 
the Gājatrī brings in only the Brahminhood which is a 
prerequisite of karma. Devotion to God is necessary for 
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an individual soul, and the Sampradayic initiation is a 
prerequisite of devotion, In the path of devotion, therefore, 
the Saranamantropade$a is required. After discussing this 
Purugottama says that there is no harm if both a husband 
and his wife have only one preceptor. The devotees are 
Of various types, out of which a Suddhabhakta is the best. 
The Vada does not bear any number. 

(21) Bhügavatasvarupavigayakasankanirasavada : 

It bears number thirteen and deals with the Bhāgavata 
Purana, which is accepted in the Pustimārga as one of 
the Prasthānas. He says that the Bhāgavata isa Mahāpurāņa 
and should be included in the list of eighteen Puranas. 
He also quotes references from vatious works to prove 
that the Bhāgavatapurāņa is very ancient. The work is 
based:on the Tattavdipanibandha. 

( 22) Svavrttivada : 

* [t has been published in the Pustibhaktisudha Vol. TIT 
No. 9. 'The work deals with the Vrtti or the maintenance 
of a teacher. It is a very short manual discussing the 
Vrti of a Guru, which should be in keeping with the 
usual practice of the sect, and the putity etc. of the pupil. 
The Vada appears to be based upon the Tattvadipanibandha. 

(23) Jivavyapakatvakhandanavada, (24) Abhāvavāda 
and (25) Vastrasevāvādā could not be traced. Over and 
shove these one (26) -Ztmovāda has heen ascribed to him 
by Shri Telivala and Shri. H. O. Shastri. 

Jivavyāpakatvakhaņdanavāda has been referred to by 
Purugottama himself twice.!7. We: shall see in the next 


t17. Idam Sarvam Maya Jīvā; mauvāde samyak prapaītcitam ato nātro- 
^ cyate. A. B. P. H. iii. 32. p. 735 and lty Aņvūtmavādat. 
T. S. Ab. V. 53. p. 95.. | i : 
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chapter how many of the Véda-granthas contain the same 
arguments and even the same phrases found in other 
important works of the same author. And again, the 
sentence-'* Ity  Anvatmavadah " ın the Avaranabhanga 
coming after the refutation of the Jiva-vyapakatva 1s very 
suggestive. We can safely say that the said Vada should 
therefore be considered, as dealing with the problems 
connected with the atomic measure of the soul, and must 
be containing the same arguments which are found at the 
places where the work 1s referred to!* 


Similar 1s the case with the abkāravāda In the 
Prasthanaratnükara, a thorough discussion on the concepts 
of Pragabhava and other Abhāvas 1s followed by a remark~ 
“Tty Abhavavaddah’’*® The arguments that are found 
here, are also found in the Avarahabhanga on the 
Sarvanirņaya chapter of the Tattvadipanibandha.??. It thus 
appears that the Abhavavada contained a refutation of 
various Abhāvas as separate concepts 


Vastrasevāvāda could not be found, and the present 
writer was unable to find any reference to it in the works 
of Purugottama, he studied It may however, be conjectured 
that it may be dealing with the worship of the clothes of 
the Ātārya. 


18 In the Manuscript-Library of Pandit Gattulaln in Bombay 
there 1s an incomplete Manuscript of Jwanutu.vada It has 
nine follos It ends abruptly It is dated Saka 1796 The 
number of the manuscript is 147. It begins with Atma 
mtyas cisvarübah ete. 


19 Pr p 123 
20 T. Sn Ab 117 pp. 89-92 
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The word Atmavāda has been used by Purugottama 
while discussing the satkáryavada ?! He argues that the 
invisible (Adrsta) should not be understood as regulating 
the rise of a particular effect from a particular cause, 
because *Afmavade tasyāpi dūsyatvāt” It ıs difficult to 
state whether Atmavada, here should refer to a book or 
a theory It seems that the reference here, 1s to a work 
rather than a theory, because Purusottoma does not argue 
out against the Adrsta here One Armavāda of Gopešvara 
has been printed in the Vadavali Purusottama seems to 
have written one Atmavāda, but urfortunately we have 
Not got it 


Ore (27) Bhaktirasatvavāda 15 printed 1n the Va layah 
It 1s ascribed to Pītāmbara This short work 1s written 
with the intention. to show that devotion 1s a Rasa, 
different from the nine Rascs accepted by the rhetorictons 
The work 1s also published 1n the Pustibhaktisudhà, where 
the editor Ganpatiram Kalidas Shastri says that this 1s in 
fact composed by Purusottama 22 If the style of the writer 
1s taken to prove the authorship, the opinion of G K 
Shastri seems to be correct because the analysis that we 
find in the works of Purusottama, 1s found here also The 
way in which ‘Sneha’ 1s differentiated from desire, 
knowledge and all that, 1s found in the Surarņastūtra 29 


21 T S Ab V 82 p 141 


22 lyam krtīr vastutah Stimat  Purusottamagosvamicaras anam 
eva Fn P B S Vol Ill No 5 


23 Compare-Snehas ca necchavisegah etc Vadaval p 204 
with Snehas catmano manaso va yogyo dharmavisesah na tv 
chha etc S S p 7 
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The phraseological and ideological similarities may thus be 
adduced in support of Purugottama's authorship. 


We have already referred to the absence of any 
authentic information regarding the number of the Vadas 
written by our author. It is quite possible that he might 
have composed more Vādas than those which are known 
to us. Any way, we know of twentysix Vādas. 


A short analysis of the Vadas, that we have seen 
above, would reveal that out of the twentysix Vādas, 
we have referred to, four are not extant, Out of the 
remaining works, which are extant, twelve are numbered, 
The highest number is eighteen given to Sarikhacakradha- 
raņavāda. Purugottama himself informs us about the 
basis of thirteen Kādas. One of them Tulasimaladharana- 
vada is based on various works and the Sampradayic 
practices, the Pratikrtipūjanavāda is based on Subodhini 
and Tattvadipanibandha. Out of the remaining, six are 
based upon Tattvadipanibandha, and five upon Subodhini. 


From the point of view of contents, these works can 
be classified as follows :- 
(i) Works dealing with philosophical concepts : 

The first part of Prahastavada, 

Bhedabhedavada, 

Pratikrtipujanavada, 

Srstibhedavada, 

Andhakāravāda, 

Khyativada. 

Pratibirbavada, 
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Avirbhacatirobhavavada, 
Bhakt) utkarsavada, 
Jhaktirasatvaváda, and 
Atmavada 


(1) works mainly polemical in character — 
The second part of Prahastavada, 
Blundipālavāda, 
Juwapratībīmbatvakhandanavāda, 
Khalālapanavidhnamsavāda, 
Jnajāpakatvakhandanavāda, and 
Abhavavada 

(11) Works dealing with the Sampradayic beliefs and 
practices — 
The Third part of Prahastavāda, 
Brahmanaty a@didevatavada 
Namavada, 
Mürtipujanavada, 
Urdhvapundradharanai ada, 
Sankhacahi adháronavada, 
Tulasimaladharanavada, 
Upadesavigayasankanirasavada, 
Starrttivāda, and, 
Vastrasevāvāda 


(1v) Work dealing with one particular book .— 


Bhāgavatavisapašankānirāsavāda 
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Other independent works : 


(28) Prasthānaratnākara : 


This is one of the most important works of our 
author. Unfortunately, it is not complete. The part of the 
work, that is extant, includes the first chapter calied 
Pramāņaprakaraņa, and a part of the second chapter named 
Prameyaprakaraņa, The second chapter is not complete 


A short analysis of the contents of the first chapter 
and a part of the second will show how the work is 
planned and how it is carried out by Purugottama. 


After paying homage to God Dāmodara ( Dàümna 
baddhah) Purusottama says that whatever is found 
scattered, explained or unexplained, in the authoritative 
works has been described here with reasonimg.** He says 
that Vyasa has first discussed the principles on the strength 
of Sabdapramana and has then taught of the Prameya, 
Sadhana and Phala. Vallabhücürya has done the same 
thing in his Subodhini. This is quite proper, because the 
Meya depends upon the Mana. Hence in this work also 
Pramāņa is described in the beginning. After explaining 
that the word Pramana means uncontradicted knowledge, 
as also the means for obtaining such knowledge, 
Purugottama begins the discussion on the theory 
of knowledge. This is followed by a full-fledged 
discussion on the Pramūņas, Sabda, Pratyaksa, and 


24. Yat prameyem urdha’ kare sthitam 
Nopapaditam utopapāditam; 
Viprakimam iti tanmanisajyod- 
Grhya yuktibhir ihopavargyate. Pr. V. 2. p. 1. 
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Anumāna He discusses other pramanas and rejects 
them Finally he enters into a discussion whether the 
Pramānya of knowledge is directly understood or indirectly 
At the end he says that whatever 15 left undescribed and 
whatever 1s described but was lying scattered in the 
authoritative works regarding the Pramana has been put 
together here by him 5 In the beginning of the Prameya 
prakarana Purusottama says that Brahman 1s the main 
Prameya He explains the Srstiprakriya and then gives the 
three divisions-Svarüpaloti, Karanakoti and Karyakoti 
He thoroughly discusses the twentyeight principles which 
are included in the Karanakoti At the conclusion of this 
the extant part of the work corres to an end 


From the foregoing short analysis of the extant 
portions of Prasthanaratnakara, we can understand quite 
clearly the plan of the work as thought out by our author 
He first refers to Vyasa, the author of the Brahmasütras 
and says that he has carried out his work according to a 
certain plan-Pramana, Prameya, Sadhana and Phala This 
1s also the position in Vallabhācārya”s Subodhini We may 
add here that in the Sarvanirnayaprakarana of the 
Tattvadipanibandha als», Vallabha has followed the 
same plan Putusottama thus thought of writing four 
chapters dealing with Pramāna, Prameya, Sadhana ard 
Phala He actually refers to the Sadhanaprakarana in the 
beginning 28 


25 Evam prama:avisaye nupapaditam yat 
Yad viprakırıam upap ditam akaresu 
Sangrhya tad gaditam atra maya tathanyot 
Prasangikam ca sujanavrajatesanaya Pr p 155 


26 Siddhante prakaras tu Sadhanaprakara e vaksyate Pr p 2 
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That the second chapter is not finished can also be 
easily understood The chapter does not contain the 
colophon or any concluding verse Again, it does not 
discuss each and every problem connected with the 
Prameya,e g the Karyakoti, the Jivasvarüpa, the distinction 
between the Jagat and the Samsara etc These points are 
really important and we can not believe that Purusottama 
has neglected them 


The pertinent point, which ramains to be seen 15 
whether Purusottama finished the work and some of its 
portions were lost or that he left the work unfinished. 
When Purusottama has written so many works, it 15 
difficult to imagine that he might have left unfinished so 
important aework The work is really a treasure, a Ratnākara 
and quite naturally Purusottama must have completed it 
Again, many references to it are found in his other works 
like Bhāsyaprakāša and Ayaranabhanga If these references 
are a clue to the earlier composition of Prasthanaratnakara 
we should accept that 1t was finished by our author and 
it 15 our misfortune that we have not been able to obtain 
the complete text 


(29) Samarpananirnaya 

In the manuscript Library of Pandit Gattulaljt in 
Bombay, there 1s one work of Purusottama called Samar- 
pananirpaya or Atmannedanapaddhati The manuscript 
bears number 150 and consists of 16 folios It 1s a small 
work which contains, as its name indicates, the discussion 
on the Samarpapa or surrender to God 


(30) Mukticintamapi 1 
In the same Library we have one work Mukticin- 
tamani, also called Bhagavatprasadamahatnya ‘The 
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manuscript has (1 folios and 1s dated V S 1728 Number 
of the manuscupt 1s 176 and the name cf the scribe 15 
Vagbhata The colophon runs Jt: Sri Mukticintamana i 
Siipurusottamadevena sangrhya wiracitah It 15 not 
improbable that Sri Purusottamadeva 1s our author The 
work 15 Just a compilation and Purusottama might have 


written 1t at the young age of 14, which would have been 
hus age in V S 1728 


(31) Dravyasuddhi 


Diavyasuddhi ıs an important contribution of Puruso 
ttama to Dharmagastra The work, apart from collecting 
the rules of purification, as its name indicates, 1s written 
with an express purpose While the rules of purification 
have been laid down by the works on Dharmašāstra, for 
the purpose of maintaining purity and sanctity of things 
and men, Purugottama felt it to be his duty to review 
them and bring them in line with the Sampradāvic practices 
The devotion to God, thanks to the imagination of 
Vitthalea, has been a fatrly long procedure in the 
Pustirarga, involving the use of a lot of things and 
requiring a good deal of time It was thus necessary to 
preserve the purity of all the utensils used 1n the Hariseva 
Hence the rules of Suddh: had to be so adjusted and 
explained as to get sanction for the Sampradayic traditions 
Purasdrrama makes Tots gane clear in the first verse 2% 


Another important point 1s also to be noted 
Turusottama, as we have seen, flourished at the time when 


27 Natvā Srivallabhacaryin hansetopakanka 
Bahyzthabhyantar, dtavyas uddhir atta vicaryate 
Dravjasuddhi p 4 
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the hindus became more and more conservative and so all 
the rales formulated anl observed since centuries had to 
be reviewed 1n the context of the new situation that arose 
Purugottama felt it to be his duty to put together and 
interpret the rules which appear in different works ** 


The work contains 29 sections as follows .— 


(1) 
(1) 


(in) 
(tv) 
o) 
61 
(vu) 


(yun 


(1x) 


(x) 
(xi) 


(xin 


tais) 


(xn) 


Snānācamananimittavicāra, 


Vastrādyantaritasparse  buddhīpūrvakasparše 
ca snānādīvicāra, 


Sitosnodakasnanavicar, 

Rátrau snānavicāra, 

Rātrau Nadyadyalasnanavicara, 

Rátraa janmamrtirajahsu kāluvibhāgādivicāra, 
Caturthadinādau rajasvalāšuddhiv icāra, 
Parimitadinottaram puna rajodatšanavicāta, 


Rajasvalājā a$ucyantarasparše rajasvalayoh 
parasparaspar$e ca vicāra 


Rajasvalāsnānādīvicāra, 


Atah param etadvyatiriktasnanadiyoganimitta- 
vida, 


Sparse dosābhāvavicāra, 


Bhagavatsevayám daivapitryakharmasn snānād- 
na $uddhasya ke va a$ucihetavah katham 
và tatah Suddhir iti vicdtyate, 


Vastridivisaye suddhivicara, 


28 Nibandhesu euscyohtipy adhunā buddhidosatah, 
Yesam na bkūsate samyag tata esa samulyamah, 


Dravyasuldhi p 4 
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(vv) Pātrādi$uddtv icāra, 

(xvi)  Ucchistasprstapātrašuddhiv icāra, 
(xvu) Amedhyasprstap&traSuddhis icára, 
fevni) Saryádifuddhivicára, 

(ain) Dhàngyádifuddhivicáta 

(x) Siddhánnafuddhn icára, 

(awi Ghrtapáyasá līnām šuddhiv tcāra, 
(ax) Ghrtīpācīmtādinām bhaksyābhaksyav icára, 
(xxi) | Udakasuddhivicára, 

(xxv) Bhiiguddhivicira, 

(xavi) Grhasuddhivicüta, 

(Avi) Rathyasuddhis icāra, 

(xxvitt) Prakirņašuddbis acāra, and 

(aane Atmaguddhn icāra 


The work 1» full of quotations from standard 
treatises on the subject, like the Smrus, Nirnay asindhu, 
Dinakarodyota, Bhagavadbhüskara etc Purugottama tries 
to make it as complete as possible, leaving out rothing 
that 1s important 


(32) Utsavapratāna 


Festivals have played an important part in the Pusti 
Sampradaya We have got many works of the scholars of; 
the Sampradāya, discussing when and how certain important 
festivals are to be celebrated The Utsaiapratāna enjoys a 
very high position in these works It begins in the form 
of a commentary on the Janmásfaminirpaya of Vitthalesa, 
and after it 15 finished, Purusottama begins to discuss other 


Purusottama’s Works 87 


festivals independently 2? While so doing, he also includes 
a commentary on the Ra@manavaminirnaya of Vitthalega 


Apart from the description of tle festivals, Puruso 
ttama's purpose ts to decide the exact time when these 
festivals are to be celebrated This 1s what he himself 
says 1n the first verse”? He says the same thing at the 
end also ?! Thus the Utsavapiatüna 1s more or less 4 
Kalanunayagrantha It should be noted in this connection 
that the title of the work, as given in the colophon, is 
Samvatsarotsavak ālanirnayapratāna The work contains a 
critical discussion on all the festivals referring to the views 
of many authoritative works like Kalamadhava, Bhagavad 
bhashara, | Dinakarodyota, Nirnajyasindhu and many 
Puranas and other works The work sometimes makes an 
interesting reading, especially an the description of various 
festivals Thus for instance, while dealing with the 
Balipājavidhi, Purugottama refers to the tug of war 
( Rajjval arsaņa ) as described in the Aditya Purana 5? 


Su C H Shastri of Surat has edited a collection of 
the available works on the subject by the writers in the 
Sampradāya The title given to it is Yaatprápya-utsava 
mrņaya granthasamuccayah In this we find another worth 
of Purusottama named Vyajanirnaya, dealing with the 
festivals of Vijayüdufami — Sastri Gangadharay in his 


29 Ata! param svantantratayd rirmiyante U P P 107 


30 Srimad a.aryacaranan prabhun Srivitthalesvaran, Natvot- 
savānām samayah sopapattika ucyate U P P 90 


31 U P p 150 
32 U P p NG. 
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by his son Vitthalea 37 Purusottama must have defintely 
noticed the distinction between the two portions. In the 
beginning of the fourth Adhydya there are eighteen verses 
while there are only five 1n the beginning of the third, 
and there is no such metrical introduction to the first two 
Adhyüyas. The style of Vallabha 15 terse and Jacon, 
almost epigrammatic while that of Vitthaleáa 1s more 
explanatory, and tends to be ornate with long compourds 
and descriptions full of imagination, sometimes uncalled 
for in such a work. Further, the former part of the 
Bhagya contains violent attacks on other theorists, especially 
Sarnkara; this 1s not the case with the portions written by 
Vitthalesa, Vallabha often refers to the older Upanisads, 
whereas Vitthalea refers more to the minor Upanigads 
and the Puranas. The second interpretation of the Sūtra 
L 1 11. ts from the pen of Vitthalega, as has been pointed 
out by Purugottama ** Purusottama’s commentary itself 
would, on a careful reading, show the case of dual 
authorship very clearly. Purugottama has to explain much 
mote while commenting upon the portion written by 
Vallabha than upon that by Vitthalega 


We have noted above that on account of the laconic 
style of Vallabha, Anubhāsya stands 1n need of an 
explanation for its complete understanding. A host of 
commentaries, bestdes the Prakasa of Purugottama, have 
been written with that purpose. Giridhara ( born in V. S 


31. Ita drabhya Prabhz am its pratibhati A B P HI, n 34 
p 967 

38 Sampratam tu Prabhucara air akhagdabrahmaeadena etc 
A B P.l i 11p 169. 
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1819) has written Vnarapa on the Aņubhāsja while a 
similar work of Muralidhara 1s called Vyakhya One 
M athuranātha who was a great mimansist has written one 
Frakāša The Pradipa of Iccharama Bhatta and the 
Yojanā alias Gūdhārthadipikā of Lalu Bhatta are easter 
explanations helpful to a student Besides these there are 
other commentaries also like Vedantacandrika, probably 
of Vrajaraja, Vāgisaprasāda of Bālakrsņa, the Maricika 
of Bhatta Vrajanatha etc 


Of all the commentaries on the Anubhasya, the best 
and the most important 1s that of Purusottama He 
introduces the Sitras, explains the Bhasya fully and then 
notes the interpretations of other Bhasyakātas and views 
of other theorists on the particular topic at the end of 
the Sütra or the Adhikarana, as the case may be He 
discusses the views of others and refutes them, if so 
required. Thus Samkara, Rāmanuja, Madhva, Saiva, etc 
are referred to a hundred times Udayana, Vacaspatimi$ra 
Jayatīrtha and many others are often mentioned 
Thus the commentary 1s more critical than explanatory 
Sometimes we fee] that the Prakasa is very scholastic and 
difficult to be understood Gopešvara has written on it a 
fairly long sub-commentary called Rasm, 11 which he 
evplatas the Prakdie and adds many more discussions 
which, he thinks, are necessary. 


One very important question has been raised with 
regard to the larger verston of the Aņubhāsya called the 
Srimadbhāsya or the Brhadbhāsya and the Bhūvaprkāši 
Kāvrītt The problem requires 2 discussion here, in as 
much as tt has some bearing on the Apubhasyaprakasa 
Of Purugottama 
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A case has been made out by Shri. Telwvala?? and 
Prof. M. G. Shastri to the effect that Vallabha wrote two 
commentaries on the Brahmasiitras, the one known as 
the Anubhasya which is extant and well-known, and the 
other which has been lost to us but which was voluminous 
and consequently called Brhadbhagya or Srimadbhasya 
Prof. Jethalal G. Shah does not agree to this and refutes 
the arguments advanced hy Shri. Teliyala and Prof. M, G. 
Shastri.* The important arguments and counter-argnments 
ate as follows : 


The title of the Bhasya-Anubhasya-itself, shows that 
this commentary is smaller than the other, which may be 
named fBrhadbhasya or Srimadbhasya. Prof. Shah says 
that the term Anu stands for the atomic measure of the 
individual soul as against the Vibhutya of the same as 
propounded by Sathkara. It should be remembered that 
Vallabha considers Sarkara as his chief adversary. It is 
necessary for us to understand exact]y what Shri. Telivala 
has to say in this connection, In the editorial note at the 
end of the Aņubhāsya ( with Prakasa and Rašmi) HI m 
he says, “It seems Vitfhale$vara got Vallabhacarya’s 
Bhūsya on the Brahmasitras upto IH. si. 33. It seems 
this was was only: portion in his possession when he 
composed the Vidvanmandana It was at a late stage...... 
that he undertook to complete the Bhasya fragment of his 
father on the Brahmasutras. In order to distinguish this 
Bhasya from that of his father, he seems to have named 
it Anubhasya, Ya Subadhini, Valļabhācārya does not refer 


39. A, B. with P. and R, Ul. i. Intro. p. 5, 6. 
40. Prof; J, G. Shah; A 1ubhāgya; Gujarati. Tranalation 
Vol. I. intro. p 9f: 
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to his commentary on Brahmasitras as Aņublāsya, but 
only as Bhasya without the word Anu.” The argument 
thus based on the word Anu, does not appear 
to be plausible, because i£ we believe that Vitthaleša 
has given the name Aņubhāsya, naturally it does pot mean 
that the portion written by Vallabha himself also represents 
a smaller verson of the original text. The explanation of 
the term Anu, as given by Prof. J. G. Shah may not 
appear to be satisfactory, because it is unbelievable that 
Vallabha, even if he wanted to distinguish his system from 
that of Sarhkara, woull have hit upon not so very 
important a point. 


Vallabha in his Prakasa on the Sastrartha Prakaraņa 
of Tattvadipanibandha says: * Cakaran Mimansaádvayabh- 
āsyam.”*! This, says Telivala, would rather suggest an 
accomplished fact. Similarly in the Subodhini on Bhagava- 
tapurana Il. i. 5 he refers to the Pūrvamīmānsābhāsya 
also, as an accomplished fact.t? Telivala further points 
out that in the Subadhini on the Veda-stuti, Vallabha 
says:  Bhasye Vistarasyoktatvat.” No. such elaboration 
has heen found in the extant Apubhasya. Similarly in the 
Subodhini on the Bhagavata Ul. iv. 7. Vallibha says: 
* Etāny eva gunopasamharapade sodasadhikaranya prat- 
ipüditüni." This means that sixteen Adhikaragas of the 
Brahmnsutras IH. iii. are regarded as Višegaņas There is 
no such reference in the extant Amub/iasya. Purugottama 
does not seem to have known this in the beginning. He 
knew this after writing his Prakata on Subodhini on the 


41. T. S. P. V. 5. p. 33. 
42. Bhavanapaksas ca Püreamimansabhasya eva nirakrtah 
Subodhini on Bhagavata H. i. 5. 
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third book of the Bhagavatapurana So he added the 
required references. in his Anubhāsyaprakāša ın the 
revised version. 


In reply to the argument of Telivala that the references 
to the Bhasya suggest an accomplished fact, Prof Shah 
says that when one author 1s writing commentaries on 
various works simultaneously, he may think of discussing 
a certain point in a particular work and may forget the 
same thing while actually writing that portion of that 
particular work The argument of Prof Shah 1s convincing 
Naturally, the references to the Bhāsya in other works 
can not prove an accomplished fact. 


Shri. Telivala has farther pointed out certain inconsis 
tencies in the extant Anubhāsya In the Iksatyadhikaraņa, 
there 1s no refutation of the Sāmkhya theory, however, in 
the beginning of his Bhasya on Brahmasutras Y tv, it 1s 
said that tl e Samkhya theory 15 refuted in the Ikgatyadhiharana 
Similarly, the Tadananyatvadhikarapa should contain a 
discussion on the theory of Āvirbhava-tirobhāva, but st 15 
silent Prof Shah says that even though the word Samkhya 
1s not used in the Iksatyadhikarana, the refutation is, in 
tact, implied As for the second case, Prof Shah just says 
that the argument 1s equally weak It 1s surely too much 
to imagine a separate Bhāgya on account of these incon- 
sistencies The explanation of the inconsistencies, piven by 
Prof Shah is very farfetched Inconsistencies, if they arc 
there, should be accepted as such and no farfetched 
explanations should be given to prove otherwise. 


Shri 'felivala has further pointed out that we find 
some Sūtras of the third and fzurth Adbydyas of the 
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Brahmasūtras, explained ın the Subodhim, the explanations 
of these Sutras as given 1n the Subodhini, are different from 
those given in the Ansbhasya, hence the explarations as 
found in the Subodhim: must be concurring with those in 
the Brtadbhāsya Prof Shah says that the explanations 
stould be viewed in the context in which they are given 
One important point, which we should note, 1s that such 
Sütras belong to the portions of the commentary written 
by Vigthalega 


Shr Telivala argues that on a perusual of the 
Anubhasya wself, we find that it ss an abridgement of a 
bigger work and that almost all the works of Vallabha- 
carya have double editions Prof Shah correctly dismisses 
the first argument on the ground of the laconic style of 
Vallabha He also says that the argument of double editions 
1s not conclusive, because there are other works which do 
not have two editions e g Patrāvalambana and the 
sixteen. tracts, except the Sevaphula 


The whole discussion has enjoyed prominence by the 
publication of some parts of the said Sramadbhasya or 
Brhadbhāsya 1n the Pustibhaktisudhá Vol VI Prof M G 
Shastri wrote an article about it. * Praptanuminsabhasya 
vibhagürtha" m Pustibhaktisudha ^? In this article Prof 
Shastri says that the parts of the Bhasya published in the 
Pustībhaktisudhā, are really speaking portions ot the 
said Srumadbhasya ot Brhadbhasva Shri Telwala, 
however, observes In conclusion we ought not to 
omit reference to one work which passes in the name 
of Srimad Bhasya of Šrī Vallabhácarya From the style 


43  Pusnbhaktisudha ( Vol VIII Nos. 5-6 p 75) 
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this seems to be a clumsy attempt of a writer of recent 
times. All copiss seen by as ate new. The style is such 
as leaves little doubts in our minds as to the spuricus 
nature of this production."** Thus, the proof, that bas 
been made much of, loses its value. 


All this rather long discussion has a direct bearing 
on the study of Purugottama. It has been stated hy the 
scholars of the Sampradaya that the ‘erudite performance 
of Purugottama, seen in the comparative method as fourd 
in the Aņubhāsyaprakāša, is an abtidgement of the said 
Srīmadbltāsyā.+$ One thing, thit we must note in this 
conhection is that never in his works, Purugottāma refers 
to the alleged Srimtadbhasya. Purugottama, as the study 
of his works reveals, is not a plagiafist and if he has 
borrowed bodily from the S'ribiádblizsya of Vallabha himself, 
there is ho feasón why he should not iefer to such a work 
at all. 


The Bhāvaprakāšikāvrtti, ascribed to Krsnacandra, is 
a work that poses a problem for a student of the 
Sudbhādvāita. Is it written by Purugottama or Krgņacandra ? 
If it is written by Krsnacandra, how much does Purugóttama 
owe tò it? Is it based upon the Srimadbhaüsya, other 
than the extant Aņubhāsya ? All thèse questions require a 
careful study. 


The Bha vaprakakikavrttí is an independétit commentaty 
on thé Bralntasūtras, based upon the Bhasya of Vallabha. 


44. A. B. with P & R. IH. i. Intro. p. 12. 

45. Svimadbhasye Sarukarūcārjādīnām būrvabhāsgakriām sammihsa 
kytastt, sawa Srīburugottamakrtaprakāsa udalekhīti sáripradayikáh. 
Anubhasya-Ed. 5. T. Pathak Vol. ll. Intro p. 48. 
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It explains the Sütras in line with the explanations offered 
by Vallabha and Vitthalesa in the Bhāsya and also 
discusses some other important points. The explanation on 
the first Adhy&ya appears to be critical, though not so 
much as the Prakasa of Purusnttama. Thus, for instance, in 
the very beginning there is a discussion on the adhyayanavidhi 
and the views ot various thinkers on the same are referred to. 
Again, there are references to Samkara and others, while 
explaining 1. i. 2. etc. This, however, does not go on for a 
longer time, and after some Adhikaranas, the Vrtti is more 
or less explanatory. Thus the Vrttikāra does not criticise 
Sainkara in the Anandamaya Adhikaraņa and after that the 
work is, on the whole, free from polemics. The Vrtti on the 
Adhyayas II, III and IV is still less critical and sometimes 
barely explanatory. Thus, for instance, the Vytti on the 
'Tadananyatva-adhikaraņa is less critical even than the 
Bhāsya of Vallabha. The strictures which have been 
passed against Samkara by Vallabha in II. i. 15, IT. ii. 8 
etc. are totally absent. Thus the nature of the work is 
that of a short explanatory imitation of the Anubhasya. 


As for the authorship of the work, we should take 
into account the colophons. The colophon at the end of 
the first Pada of the first Adhyāya reads: “*...... Srik~ 
rsyacandraviracitayam tacchisyapurusottamasangrhitayam 
brahmasūtravrītau......etc,”4% That at the end of the 
second Pada substitutes “Tacchisyapurusottamalikhitayam" 
instead of ‘ Sarigrhitayam’. Thereafter, ' there is no 
reference to Purugottama jn any colophon. Shri. M. T, 
Telivala in his Sanskrit introduction to Adhyaya IV says that 
the manuscript of the Vrtti is written by Purugottama himself. 


e 
ia’ 


46. Bhūvaprakāsikā. I. P. 45. 
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"The last folio is written by one Krsnadatta in V. S. “850. 
Someone has written on it. “Iram Vrttih Gosvanipuri- 
gottamaih svagurunamna Krteti $rutam.” Thus the Simpra- 


dayic tradition is that the work has, actvallv, been 
composed by Purugottama and fathered upon his teacher 
Krgņacandra. Purusottama has actually done so and used 
the names of his father and his grandfather as the authors 
of his own works, as we shall see in this chapter. It does 
not however appear that the Bhavaprakasika is really a 
work of Purugottama. We should not forget that the Vriti, 
as it is, is more critical in the first Adhyaya than in the 
other three. Not only so, but the comparative and 
argumentative style of Purugottama is not found in the 
other three Adhyāyas. Again, the word "Sarigrhīta” in the 
colophon is a pointer to this. It seems to me that the 
work, especially the beginning of it, was revised by 
Purugottama, when he prepared a manuscript copy of 
the work. The later portions do not appear to have been 
even revised. 


The relation of this work with the Prakasa can be 
and should be discussed, because it has been argued that 
Purugottama owes much to his teacher Kysnacandra. It has 
been said that Purugottama has been obliged by two 
descendants of Vallabha. Jt was due to Vrajaraya that he 
got the service of the image of Balakrspa, but the profound 
scholatship of Putusottama is due to his teacher Krspacandta. 
Thus, it is said that Purasottama’s Prakata contains so many 
passages, that are found in the Bhava-praka&ika. If they are 
not copied out, they are at least summarised or expanded. 


A careful comparative study of the two works has, 
however, led me to quite another conclusion. The Bhava- 
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prakāšikā very rarely contains the references to other comme- 
ntators, which 1s the chief merit of the works of Purusottama, 
and even the references, which are found, are suspicious, 
because they might have been added by Purusottama 
himself One instance will be sufficient for this In the 
very beginning, we have a discussion on the Adhyayana 
sidhi, which 1s found in both the works In the Ahaia- 
prakāšikā, the author first refers to the Bhattas, the 
Prābtakaras, Ramanuja Samkara, Sawa, Bhāskara, Madhva 
and Bhiksu Out of them the Saiva, Samkara, Bhiksu and 
Madhva are just mentioned Then follows the siddhanta 
The views of others are put forth 1m as less words as possible 
In the Prakasa we have a complete explanation of the 
theories of the Bh&ttas, Prabhakaras, Rāmānuja, Sawa 
and Bhashara Purusottama does not refer to Samkara, 
Bhiksu and Madhva separately, perhaps because they follow 
one or other of those views After this, follows a detailed 
explanation of the  Siddhünta, accompanied with the 
refutation of others’ views when required Last comes a 
definite refutation of the Saiva If we compare the two, 
we find that the Bhavaprakasika@ does not refute the 
views, held by others and that it mentions Samkara, 
Bhthsu and Madhva separately. If now Krgņacandra has 
written these portions himself, why did he not refute the 
views of others? Is it that an author like Krsnacandra 
should have thought of enumerating these views without 
arguing against them > It seems that these portions have 
been added to the Bhavaprakasika by Purugottama 
himself after finishing his Prakasa Hence he might not 
have thought ıt necessary to give the arguments all over 
again He, again, might have thought of mentioning the 
names of Samkara Bhiksu and Madhva also wheh he 
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revised the Bhāvaprakāšīkā, so as to make the list more 
complete and up-to-date That a comparative study of 
various views 1s actually added bv Purusottama and does 
not belong to the original, can be made out by some 
more arguments also Lirstly, at two places I n 32 ad 
I iv. 27, the references to others’ views are not fourd in 
the earlier manuscrpts, while they are found on the 
later ones These passages are again found ad verbatim 
in the Bhāsyaprakāša. This 1s said by Sbri Telivala 
himself *7 Secondk, we may actually compare a 
passage or two Let us take, for instance, the discussion 
on the Adhyayanavidhi. In the Bhāvaprakāšikā the views 
of the Bhattas 1s given in only one long sentence with 
numerous clauses and phrases The same 15 given at some 
greater length in the Prakata, with shorter sentences, 
Similar 1s the case with the views of Prabhakaras, Rāmanuja, 
and Bhaskara This, however. 1s not the usual style which 
we meet with in the Bhāvaprakāšikā. It thus appears 
that these passages are actual summaries of those in the 
Aņubhāsyaprakāša. Thus the lack of uniformity ın style 
1$ an additional argument 


It 15 stated that the Bhavaprakasika-yrtt: 1s based 
upon the alleged Srimadbhasya or Brhadbhasya* We 


41  Chantargato bhāgo matsannidhau vidyamanesu Pracinahastalt- 
khiatrisv api pustakesu nasti Bhasya-prakase' jam bhago’ 
ksarago mudrito drsyate Sa evatra nwesita wt praubhati 
Bhavaprakasika I p 71. footnote. See also footnote 
on p. 123 


48  Purvoktaerimadbhasyam anusrtyaiva Bhāvaprakis akhya vrtit 
vartate-Auubhasya Ed. S. T Pathak Vol II Intro. p 48 
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Fave discussed the various arguments and counter-arguments 
for the Srimadbhāsya. As regards the Bhavaprakasika 
itself we have to note the following points. 


In the beginning the author salutes Vallabha and 
Vitthale$a and says that he intends ‘to speak out’ the 
Sūtravrtti in accordance with the Srīmadbhāsya*?. What 
is meant by Srimadbhasya here? Is it the title of some 
work or is the term Srimad just honorific ? At three 
places, the author refers to the Bhasya. In 1. i. 3. while 
arguing against Rāmānuja, the author enters into a 
discussion and then says—‘Visesas tu Bhasyavibhagad 
avadhatavyah'5?. Under the same Sūtra again at the end, 
we have the sentence :—' Visego  Bhāsyavibhāge 
prapaücitah'5!. Here the author is arguing for the 
Samavayitva of Brahman. Under I.i. 10 he says that some 
persons understand the Iksatyadhikarana as a refutation of 
the Sümkhya theory. Then he says : "Idam yathā tatha 
matantaranam dūsaņam Bhasyavibhagad avagantavyam™®, 
Before that, however, he says that even the refutation of 
the Sámkhya view may be accepted5?. Which Bhasya—vibhaga 
is referred to here? It can not surely be the Anubhasya 
which does not contain any such discussion. 


It may appear that the references here are to 
the Srimadbnasya. "We may, “however, note “here that, 
while the attempts to prove the composition of a larger 


49. ‘Srimadbhasyanusaresa satravritim bruve" dhuni. 
Bhavaprakásika. I. p. 1. 


50. Ibid. p. 12. 
51. Ibid. p. 14. 
52. Ibid. p. 21. 


53. Tadapy ánusangikateenasmakam abhimatam. lbid. p. 21. 
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version of the Bhasya have not been found conclusive, as 
we have seen, there arc certam other points also parti 
cularly regarding the Bhkāvapiakašikā The colophons of 
the Bhagyaprakasa and the verses in the beginning and 
at the end would show that Purugottama himself refers to 
the Bhāsya, simply as Bhasya and not Aņubhāsya** 
Only at one place the name Anubhāsja ıs mentioned 55 
Thus even Purusottama does not appeat to make any 
distinction between Bhasya and Anubha@sya, as such. 
Again, in the Bhavaprakasikavrtti, ın the Ánandamaya- 
adhikarapa the interpretation of — Vitthalea has been 
summarised and separately noticed 5@ Again, the 
Bhavaprakasikavrtti clearly distinguishes between the 
portions of Vallabha and Vitthaleša. At the end of III i: 
34 wehave “Ita ārabhya Prabhūnām lekha iti pratibhati " ** 
Further we should note that the interpretations of all the 
Sūtras, even in the latter part, fully concur with those given 
in the Anubhasya ‘Thus if we believe that the Vrtti 
follows the alleged Srimadbhasya, we shall have to accept 
that the said Srimadbhasya also has dual authorship and 
1s in complete agreement with the Anubhasya This would 
cut the very basis upon which the supet-sttucture of the 
Srimadbhasya 1s worked out 


54 See A ubhasyaprakasa Tam Vydsásayagocaram prathaztum 
bhagyam Gbhasitam V 4, p 1, Bhasyaprakas'e prayate tidino 
V 8 p 2, Bhasyartham yo tigudham prakatitam akarot V 


1 p 1441 All the colophons read: Purusottamasya ikrtau 
Bhasyaprakise 


55 Sri Vitthales apadabjaprasadavaralabhatah Prakasam Anubh 
asyasya vitanvan Purugottamah A B P V 4 p 1441 

56 Prabhucaranas tuannamayadinam api , tebhyo bhedam variakan- 
tarena sadhayann Bhavaprakasika I p 23 

57 Ibid I! p 30 
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It thus appears that the Bhasvavibhaga to which the 
Vriti refers, cannot be the Srimadbhasya. What else can 
it be? I think that the reference here is clearly to the 
Aņubhāsyaprakāša of Parugottama. The reasons can be 
given thus. -These discussions are actually found in the 
Aņublāsyaprakāša. Again the term used at all these places is 
Bhasyavibhaga and not Bhāsya. It should also be noted 
that such references are found in only the first Adhyaya 
of the f/rtti, and as we have seen above, there is every 
reason to believe that only the first Adhyāya is revised by 
Purusottama and not the other three. At the end of the 
whole discussion we may arrive at the following conclusions: 


(a) The Bhāvaprakāšikāvrtti was written by Krgna- 
candra and its first Adhyāya was revised by Purugottama. 


(b) It is not based upon the Srimadbhasya, the 
composition of which appears to be more or less a piece of 
imagination of some scholars rather than a fact. 


( c ) The revision of the Vrtti by Purugottama was 
undertaken after the composition of the Aņubhāsyaprakāša. 


( d ) There is no evidence of value to show that the 
Aņubhāsyaprakāša is based upon the Vrtti and is an 
expansion of the same. 


Another important point also requires consideration in 
thís connection. Shri, Telivala has found out one commen- 
tary on the Guņopasarhhārapāda, which he has printed 
as an appendix in the Agubhasya with Prakasa and 
Rami IH. iii. In the editor’s mote he says: ‘We beg to 
draw the attention of the scholars of the Satnpradāya as 
well as others to the Pariigta printed here. It is almost 2 
complete commentary on tha Gupopasamhara Pada of the 
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Anubhasya On a comparision of the same with the 
Prakāsa, we find that almost the whole of it 15 incorporated 
in the Prakāša Yt seems possible from the styl. of 
e\pression and method of writing that Purusottamaji owes 
much to this Its style resembles that of Krsnacandraji s 
Vriti If so, the comparative method of exposition followed 
by him in Prakāša owes its origin to the genus of 
Krsnacandraji It 1s possible that Krsnacandraji wrote 
lus commentary from the very beginning and the same 
1s incorporated in the Prakāša The copy of the 
Gunopasamharapadavinarana seems to be the original 
in Krsnacandraji”s own hand’ 


The portions which have been published are not 
complete The commentary breaks cff in the middle and 
runs upto II, nr 53 only The Vnaraņa does not cortan 
any colophon, and naturally bears no date. We have no 
means to understand how Shri Telivala could find out the 
hand-writing of Krspacandra There may appear to be some 
truth in the statenent that the whole of ıt has been 
incorporated in the Prakāša, because the similarities are 
surely there But even here, we find that the Vnarana 1s 
very short and its references to the views of others are 
not so clear asin the Prakasa The Vnarapa for instance, 
does not contain any refutation of Samkara and others 
though they are mentioned at the and of the Sūtra NI 
u 4 The Prakasa contains such refutation The Vnarapa 
15 again not Sütrawise but Adhikaraga-wise and it does 
not explain the whole of Bhasya The author seems to be 
more interested in bringing oüt thé arguments contained 
in*the Adtuknraņas, rather than writing an explatatey 
commentary The distribution of the Sūtras into Adhikaranas 
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in the Vnarana 1s also different from that in the Prakāša, 
as will be seen from the following table : 


Vivarana, Anubhasyapraka’sa 
Adhikarana Sütras. Adhtkaraņa, Sūtras. 
1 1- 4 1 1-15 
2 5- 8 
3 9-11 
4 12-15 
5 16-17 2 16-17 
6 18-19 3 18-23 
7 20-23 
8 21 4 24 
9 25 5 25-26 
10 26 
11 27-28 6 27-28 
12 29 7 29 
13 20 8 30 
14 31 9 31 
15 32 10 32 
16 33 11 33-34 
17 34 
18 35-36 12 35-37 
19 37 
20 38 13 38-39 
21 39 
22 40-41 14 40-41 
23 42 15 42 
24 43 16 43 
25 44 17 44-53 


If Purusettams would lave followed this Vnaraņa, 
we can rot understand, why he did not follow the Adhi- 
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karaņa-vjavasthā also. The Virarana need not be compared 
with the Bhavaprakasikavrtti, for, while the former 1s 
critical and succint, the F riti 15 more explanatory Its style 
Of course does not resemble that of the Vrtti, though it may 
be said to resemble the Piakāsa Anyway, st is difficult to 
arrive at any definite conclusion on account cf our scanty 
knowledge The only thing, which I want to point out, 
15 tnat had there existed an old commentary like this, 
Purusottama's words—Sarhpradāye nivrtte’ at the end of 
of the rraka$at$ would have lost all their force Perhaps 
he might not have made such a statement in the face of 
such a commentary written by his own teacher. 


Thus the Aņubhāsyaprakāja does not owe much to 
the Bhāvaprakāšikāvrīt. The so-called Vnaraņa is 
doubtful in nature. The Aņublāsyaprakāša ıs really the 
Magnum opus of Purusottama and we should fully endorse 
the high praise of Pandit S T. Pathak that Purugottama, 
by composing the Anubhasyaprakasa, has become the 
very life~blood of the Suddhadvaita.5® 


(35) Nyayamala . 


Jt is a short work, written with the express purpose 
of summarising the Sūtras according to the Apubhasya 
and facilitate the understanding of the same by those, 
who are unable to go through the whole of the 
Bhasyaprakasa This 15 stated by Purugeatarma bird mike 


58 A. B. P. V. 1. p. 1441. 

59. Vayam te etatkathane’ pi na  sahasam angikurmo yat 
Bhūsyaprakāšapraņazanēna Sripurusottamamahārājā yrtit- 
bhūtā eva Suddh@dvaitamatasyeti 

Aņubhāsya : Ed. S T. Pathak. Vol, II. Intro. p 45. 
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beginning.$? He repeats the same thing at the end also.*! 
The work is popularly known as the Adhikaranamala or the 
Vedāntādhikaraņamālā, but the author himself gives the 
title Nvāyamālā or Vedantivanyayamalà in the first and 
the last verses respectively. That is why I have accepted 
that title. 


Shri Telivala and Sankalia believe that the work 
seems to have been composed by our author at an 
advanced stage. We can be sure that the work must have 
followed the Aņubhāsyaprakāša rather than preceded it. 
We cannot say whether it followed the revision of the 
Bhavaprakasika@ also, though it is very likely. 


Ordinarily an Adhikaraņamālā is a summary explana- 
tion of the purport of each Adhikarana. Purugottama 
however, gives the purport of all the Sütras except in 
Til ji. & iv. In the very beginning he gives the purport 
of the whole Sastra. In the beginning of each Adhyaya, 
he states the purport of all the Padas. In every Adhikarana 
he clearly shows the five component parts-Visaya, Vibaya, 
Pūrvapakga, Uttarapaksa and Sangati. 


The Adhyaya IV of this work was not found by 
Gopešvara, who thereupon wrote a Caturthadhyaya- 
adhikaraņamālā himself. It is interesting to compare the 
two. Gopešvara, though a very great scholar, does not 
appear to be as vigorous or pointed as Parugottama, 


60. Bhāsyaprakāše vistirņo'rtko” vagantum na fakyate, 
Sarvair ato? thari samgrhya Nyayamala vitanyate. 

61. Vedāntiyanvājamālām Aņubhāszānusārigim 
Saukaryāzārthatodhasja cekāra Purusottamaļ. 
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( 36 ) Suvarnasütra 


Suvarnasütra 1s 2 commentary of Purugottama on the 
Vidvanmandana of Vitthale$a Vidvanmandana or * The 
ornament of the learned’ 1s one of the independent works 
of Vitthale$a Besides finishing tbe incomplete work of 
his father, Vitthale$a wrote some independent works also, 
out of which the Vidvanmandana 1s the most important 
It 1s divided into 58 sections After the usual Mangala verse 
the author immediately discusses the question of Brahman 
beng the material as well as the efficient cause of the 
world (Sections 1-3) This 1s followed by a discussion 
on the theory of Nesctence and Supertmposition, as advocated 
by Samkara's school. (Sections 4-5) Then follows the 
discussion on the theory of Avidya, as related to the 
individual soul and a spirited refutation of the bimbapra- 
tibimba-bhava and the imaginary nature of the individual 
soul (Sections 6-9)  Vitthale$a then proves and fully 
explains the theory of Avitbhava-tirobhava, replying to 
the objections raised against it (Sections 10-13) He 
explains the ‘Mahavakya (Section 14) Vitthalega again 
attacks the theory of Avidya (Section 15), and the 
Kalpitakartrtva of Brahman 1n connection with the individual 
souls (Section 16) Thus the author introduces the problem 
of the individual soul which 1s an Amsa of Brahman, 
(Section 17) and which has the tadatmya-relationship with 
Brahman (Sections 18-19) This again brings in the 
question of variety 1n the effects of only one cause After 
answering it on the ground of the desire of God, the 
author uses the same argument to remove the contingency 
of the Krtahant and Akrtabhyagama and to show that 
Brahman 1s not dependent upon the actions of the Jiva» 
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(Sections_20-22) Ihe Amšatva of the soul 1s not 
metaphorical but real and the sparh-fire analogy shows 
that the individual souls have emanated from Brahman and 
not created by Him (Sections 23-25) The size of the 
individual soul is atomic It 1s discussed with all the 
arguments based on scriptural authorities ( Sections 26-29 ) 
Vitthalesa then enters into a fairly long discusston that 
Brahman 1s endowed with contradictory attributes, which 
are supraworldly and which ate not illusory or imagined 
(Sections 30-40) All the remaining sections are devoted 
to the consideration of the Lila of God This Lila 15 
eternal and real, thereby implying the reality of the world 
This includes a discussion on the Bhakti (Sections 41-57) 
In these, 4 secttons 53-56 are used to show that the 
Prabhasiya Lila 1s illusory The last section 1s made up of 
the verses, in which Vitthaleša pays homage to his father 
and God | Section 58) 


According to Shri J K Shastry, who has written a 
Sanskrit preface to the work, the Vidvanmandana 1s worth 
comparing with the Khandanakhandakhadya of Sriharsa 
Just as that 1s an important work of the Kevaladvaita 
system, this 1s an authoritative treatise on the Suddhadvaita 
In the benedictory verse Sttharsa, by saying “ Vande’ 
numayāpi tam,” implies that Brahman 1s an object of 
inference, while for Viķthaleša Krsna 1s an object of 
perception That 1s why he says Asmadrsam visayah 
sada,” in the benedictory verse Similarly the second verse 
in the Khandana implies the love in separation by the 
words *manapanodanavinoda while Vitthalesa expresses 
the love in union by ‘ Prabhuh prakafibhavat pratiyuyati- 
sambhedena’ Whatever it may be, perhaps the subtle and 


110 Purusottaman A Study 


acute dialectics, found in the Khandana, cannot be found 
in the Vidvanmandana 


The purpose of this work, as stated in the 
Suvai nasütra by Purusottama ts this, Here Prabhucaraga who 
1s not able to bear the grief caused by the non-propagation 
of the main path of devotion and the theory of Brahma 
vada, necessary for the same, has composed this ornament 
of the learned 9? These words of Purusottama may be taken 
to reveal that for Vitthalega the propagation of the path of 
devotion was the main thing andthe Brahmavada was sub- 
ordinate to it A glance at the analysis of the work, as given 
by us above, will show that Vitthalega cared for the refutation 
of the theories of Samkara as much as an explanation of 
his own doctrines He launches a violent attack against 
Samkara, for whom he uses strong words as has been 
done by his father 9? At one place he jeers at Samkara 
by using his own words against him 9* Even ın the first 
of the verses at the end, he calls Samkara and his followers 
as Buddhists in disguise 95 


Inspite of all this, tt should be admitted that 
Vitthalea 15 clearer in his writing then Vallabha Whereas 
Vallabha 1s too laconic and can not be understood without 
the help of a commentary, this 1s not the case with 
Vitthalega Especially when the objects of devotion are to 
be described he ts even verbose®® One may not perhaps 
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appreciate the interpretations of the Vedic verses gnen 
by hım” One should however note that there was 2 
tendency among the mediaeval teachers to give similar 
interpretations, for their own purpose and Vitthalega could 
mot be an exception to this 


The Vidvanmandana, because of the authority it 
enjoyed in the Suddhādvaita, was commented upon by 
many scholars The Stiarpasütra appears to be the earliest 
and the most important commentary Many other 
commentaries are also found Guridhara wrote a commen- 
tary called Harttosint altas Dipikā It explains the words 
of the Vidvanmandana and somctimes elucidates the topics 
Bhatta Gangadhara Sastri's commentary 1s very short and 
concise The colophon seems to call ıt Vidvanmandana- 
vivrti8® The verse at the end however suggests 
the name Gangadharabodhin, while J K Shastri calls at 
Mandanapiakasa Siddh@ntaobha ıs another commentaty, 
which 1s unfortunately anonymous and incomplete The 
commentary ends abruptly while explaining section 32 It 
15 full of discussions which are critical and scholarly JK. 
Shastri says that though the manuscript of the work seen 
by him bears the title Lekha, the author accepts Srddhan- 
tašobhā as the title, as can be seen from his own suggestion 9? 
A short anonymous commentary called Vidianmandanava- 
kyartha has been seen by J K Shastri It just gives the 
meanings of words and does not elucidate the topics. 
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One Sadananda, at the end of the nineteenth century, 
wrote a work Sahasraksa with the express purpose of 
refuting the Vidvanmandana As 2 rejoinder, Vitthalanatha 
Gosvami of Kota composed a work called Prabhayana 
Pandit Gattulalji wrote a critical commentary on this 
called Marutasakt; In both these works many parts of 
the Vidvanmandana and Suvarnasūtra are explained 
Important explantions from these works have been collected 
together and compiled in the Tippani, which 15 also 
published together wita other commentaries 


Of all the commentaries, the Suvarnasūtra of 
Purusottama is the most important and authentic Purusottama 
calls xt Suvarnasūtra or the Golden String which may be 
used for holding the Vīdvanmaņdana or the Jewel of the 
Learned 78 The commentary, as 1s usual with Purusottama, 
not only explains the words and sentences but whenever 
necessary adds discussions to elucidate the knotty problems 
suggested by Vitthalega As a true comentator, he even 
shows the figure of speech in the benedictory verse”! 
While explaining dozons of scriptural passages he gives 
the interpretations of the Suddhādvatta thinkers side by 
side with those given by Samkara and others He also 
shows the distinction between these interpretations ** 
Purusottama again refers to the six views repardiīng the 
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Pratibimba quite independently of Vitthaleša and refutes 
them 7? He refers to Samkara, Ramanuja, Madhva, Saiva, 
Bhiksu, Vanamālidasa, Bhāskara, Jayatirtha, Udayanacārya, 
Vacaspati Misra, Mimansahas, Sāmkhyas, Niruktamata, 
Navinamata, Sāmpradayikamata, Abhinavamata and a host 
of such schools and authors In its dialectics Suvarņasūtra 
1s comparable to the Siddhantasobha but while the latter 
does not cate to explain the text, Purusottama does It 15 
therefore quite proper that J K Shastrt has given it the 
first place?* 


(37) Avaranabhanga-Yojanā 


Purugottama commented upon the Tattvadipambandha 
of Vallabha It 1s an authorithive metrical treatise. divided 
into three chapters Sastrārtha-prakarana, Sarvanirņaya - 
prakarana and Bhāgavatārtha prakarana — Vallabha has also 
written a commentary called Prakasa on the first two 
chapters and a part of the third, upto V 33 oa Skandha 
IV  Vitthalea tried to finish it and began writing the 
Prakasa from V 34 or Skandha IV, but he could write 
only up to V. 135 on Skandha V It 1s quite possible 
that Vallabha might have finished the whole of the 
Prakasa and Vitthalega would not have been able to 
secure it tn its entirety Similarly there 15 a possibility of 
Vitthalega’s having finished the Prakāša, but the portions 
after V 136 on Skandha V might have been gradually lost 
Any way Purusottama had before him the Prakasa only up to 
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V 1350n Shandba V Purusottama wrote his Avaranabhanga 
on the Tartvadipanibandha and the Prakāša up to V 135 on 
Shandha V As for the remuning verses of the third 
chapter, he wrore an independent commentary which he 
called Yojana All these chapters have been treated below 
separately 


Chapter I 


The Sastrārtha Prakarana consists of 104 Karthas A 
brief analysis of the contents 15 given below — 


In the introductory verses 1-6 Vallabha pays homage- 
to Lord Krsna and states his plan for writing the three 
chapters This ts followed by a brief mention of the 
Pramaņas as accepted tn the Suddhādvaia (V 7-12) 
Vallabha then disesuses the Sadhanas-]&ana, Karma and 
Bhakti, and the Adhikara (V 13-22) The regular Sastra 
begins with V 23 Verses 23-53 contain the Sat-prakasana 
Tt begins with the discrimination between Jagat and 
Samsara, and an explanation of nescience (V 23-24) Then 
follows the description of the nature of Brahman, the 
Jada, Jiva, and Antarātman (V 25-30), the Samsaraprakara 
of the Jivas, Vidya and Avidya (V 31-34), the Vilaya- 
Prakara of the Jivas as also their Brahmabhāva (V 35-36) 
This 1s followed by a discussion on creation (V 37-41) 
Vallabha explains the nature of devotion (V 42) and 
various forms of the Highest Lord (V 43-44), followed 
by the five divisions of Vidya (V 45-46) Finally Vallabha 
discusses the question of emancipation, titthas, love to 
God etc (V 47-52) From V 53 begins the Cit-Prakaraņa 
dealing with the individual souls They are atomic in 
measure (V 53-55) Their sentiency 1s known only by 
means of the divine sight (V 56) The Ābhāsavāda and 
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the Pratibimbavada are wrong (V 57-60) The Mahāvākya 
1s discussed, 1t does not teach the Mithyatva and Jiva- 
brahma-atkya as taught by Samkara (V 61-63) Vallabha 
again brings in his theory of devotion (V 64) From 
verse 65 begins the Brahma-prakarana The nature of 
Brahman 1s explained as possessed of contradictory attributes 
(V 65-67, 71) and as the cause of the world (V 68) 
Brahman 1s everything (V 69-70), and it 1s because of 
its capacity of Avirbhava and Tirobhava that ıt ts manifested 
in various ways ( V 72—75) Because of self—cteation the 
contingencies of partiality and cruelty do not arise, Brahman 
1s the doer and 1s yet not qualified (V 76-77) Vallabha 
then enters into the refutation of other theories The 
Māyāvāda 15 refuted 1n verses 78-91, dualism in V 92, the 
Samkhya and Yoga are dealt with in verses 93 and 94 
respectively While V 95 refers to the means of liberation, 
V 96-100 refute others’ theories from the point of view 
of Pralaya The path of love 1s explained in V 101-103, 
while V 104 gives the conclusion 


The foregoing analysis will show that almost all the 
theories, taught by Vallabha, are found m this work He 
calls 1t the Sāstrartha-prakarana and explains “ Sastrartha” 
as '* Gitārtha ” "5 It 1s also stated that the Gif 1s the 
only Sastra 78 The chapter however does not seem to be 
so closely connected with the Gita, as the third chapter 
1s connected with the Bhagavatapurana Shr H O Shastri 
in his Sanskrit introduction has tried to show how the 
doctrines taught ın the Gifa are incorporated here and he 
has given a list of 25 topics of the Gita, that are dealt 
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With here”? But it cannot be said that the chapter 
necessarily deals with the Gif If we ate to depend upon 
the list of topics dealt with in the Gitā and ım this 
chapter, we can as well say that almost all the Sastras, 
the scriptures, the Sūtras the Puranas and all that, can 
be shown to teach the same thing Just as two verses- 
25b-26a, 90-are direct quotations from the Gita, three 
verses 43, 44, and 69 are bodily quoted from the 
Bhāgavatapurāna and V. 27, 58 contain references from 
the Upanisads?® V 58 speaks of Jiwa as ‘Gandhaved 
vyatirekavan’ which 1s very close to the Brahmasutra II 
11 26 ‘Vyatireko gandhavat V 83 runs ' 


Vācārambhanavākyām tadananyatvabodhanāt, 
Na mithyatvaya kalpante jagato Vyāsagauravāt 


It should be placed by the side of the Brahmasütra 
Il 1 14 'Tadananyatvam Grambhanasabdadibhy ah’ Sunt- 
larly V 61-62 explain the famous Mahavakya ‘Tat tram 
ast’ Many more such instances may he found to prove 
that the chapter 15 quite independent of and 1s in no way 
closely connected with the Ga so as to be even an 
independent free exposition of the Gitā The term 
“Sastrartha” thus should refer to all the Sastras Even 
H O Shastri admits this 7° Why then should Vallabha 
have explained the *Sāstrārtha" as “Gitartha ?" My 
explanation 1s just this It has long been the tradition in 
India that the founder of a new system of philosophy 
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should comment upon all the Prasthānas Now, Vallabha 
has commented upon only the Brahmasutras and the 
Bhāgavatapurāņa, which also 1s a Prasthāna im his 
opinion He has dealt with the important passages of the 
Upanisads, while explaming the Brahmasütras Though 
the Gilad has been referred to 1n the Brahmasutrabhasya, 
an esplanation of the same cannot be taken for granted. 
Vallabha did not write a separate commentary on the Gita 
and that 1s why perhaps, he stated that the Sāstrāriha 
given in this chapter 1s the Gitartha, or 1t 1s not different 
from the teachings of the Gita 


Prakasa is Vallabha’s own commentary written to 
explain the verses and elucidate the arguments contained 
therein The Prakasa ıs of course 1n the usual terse style 
of Vallabha and very often needs an explanation We are 
also informed by Purusottama that the Prakāša on V 75 
beginning with, ‘ Yad «a evam mrūpatvena, nirākāratvam 
brahmany ayatity arucyā paksāntaram āha-athaveti * 15 
from the pen of Vitthaleša It is actually a different 
interpretation given by Vitthaleša to make his father’s 
point more clear 


Four commentaries are available on the Prakasa. The 
Tippant of Kalyanarāya and Satsnehabhajana of Gattulaljt 


are available on only some portions of the Sastrürtha- 
prakarana, as said by Prof J G Shah *° Lālūbhatta has 
written a commentary called Yojana, Purusottama’s. 
commentary 1s named Ataranabhanga The last 1s the best 
of all because it ıs the most scholarly and exhaustive It 
not only explains the verses and tle Prakasa, bit gives. 
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so many other discussions with arguments and guotations 
to corroborate the position of Vallabha * Thus by adopting 
the method of comparison, elucidation, corroboration and 
argumentation, it proves to the scholars cf immense value 
for the through understanding of both the Kārikās and 
the Prakāša 1 The very name of the commentary 15 
suggestive Purugottama himself says that he wants to 
break open and uncover the meaning of Vallabha's 
Statements, ? 


The question that arises in connection with this work 
is that of authorship. The Avarapabhariga in the first 
chapter is fathered upon Pitambasa, and not Purugottama. 
The colophon reads : Iti......Gosvami Sri. Yadupatisutasya 
Sri Pitambarasya krtau Tattvadipaprakāšāvaraņabharige 
S'āstrārthaprakaraņam prathamam sampürnam'. We should 
also note that 1n the Suvarņasūtra Putugottar a refers to this 
work as a composition of his father ** The Sārhpradāyic 
tradition however records that Purugottama, out of respect 
to his elders, passed on some of his works to them and 
this is one such case. We shall thus have to depend upon 
the internal evidence for the authorship. The last verse of 
the commentary reads : 

Bhagavata wha šaktyā Tattvadipaprakasa- 
Varanabharavibhaige prakriyadya samapnot.5* 


81. T. S, Preface p. 8. 
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It shows that the author planned to write 1 commen 

‘tary on all the three chapters That on the second and 
third 1s written by Purusottam, so we would naturally 
conclude that Purusottama w ote the commentary on the 
first chap er also It may be argued that Pitambara might 
sot have been able to finish all the three and the second 
and the third might have been left to Purvsottama, but it 
is difficult to understand why in that case Purusottama 
«does not state a single word for it In the last verse of 
the commentary on the second chapter, it 1s said that the 
Avarapabhanga has been finished even on this chapter, 
because of the merciful glances of the Highest Lord 88 
The force of the word apy’ is a pointer to the single 
authorship with regard to both the chapters Further, the 
remarkable characteristics of Purusottama’s comparative 
style and treatnent are found in the Asaranabhanga 
on the Sastrarthaprakarana The same style 1s seen in the 
Ataranabhanga on other two chapters and 1n other works 
of Purusottama We find here references to Purusottama’s 
own works *' Under V 53 tne author discusses that the 
individual soul 1s atomic and not pervasive At the end 
Of the discussion he says ‘ty Anvatmavadah '7 Puruso 

ttama 15 said to have written a Vada dealing with that 
topic Under V 57-58 there 1s a discussion on the nature 
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of an image and a refutation of all the six theories of 
Pratibimba of the Jiva The same discussion 1s found 
almost bodily ın the Pratibumbavada and the Jivaprati- 
bunbatvakhendanavada, both of which are written by 
Purugottama All these arguments, as also the phraseo- 
logical and ideological similarities that this work Lears 
with the other works of Purusottama, lead us definitely 
to believe that the work 1s actually written by Purusottama 
and dedicated to his father by writing h's father’s nave 
as the author 


Chapter II 


The second chapter, Sarvanirnaya is fairly longer than 
the first It has 329 verses It has four sections, the 
Pramāna (V. 1-83), the Prameya ( V. 84-184 ), the Phala 
(V 185-294), and the Sadhana (V 295-329) We may 
analyse the contents as follows — 


(a) Pramanaprakarana The first 32 verses deal with 
the Vedic Literature viz the Srutis He gives a general 
interpretation of the Purva and the Uttara Kandas 
Verses 33-48 deal with the Srnrtīs, their importance, their 
contents, their basis, their authority in relation to the 
Srutis and their purpose The subject matter of verses 49-71 
1s the Purāņas, their subject matter, their number, their 
relative authority jn respect to the Suns and 
Smrtis, their divisions according to the — Kalpas 
etc Just as the Gita 1s the leading Smrt, the Bhagavata 
1s the foremost among the Puranas The sis Vedangas 
are touched upon in verses 72-78, the Upavedas in V 79, 
the Kavyas in V 80, Ramayana m V 81, the 
Vašistharāmāyana and other works 1n V 82-83 
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(b) Prameyaprakaraņa. Hari is the only Prameya For 
the sake of convenience, He may be understood in three 
forms (V. 84-85) The causal form has 28 elements, but 
the causality ıs only of the Sat and not cit or ananda, 
(V. 86-87) The effect-form 1s manifold (V 88) The 
Svarüpa 1s three-fold Its description and pramānas are 
given in V 89-92 The effects are many and need not be 
enumerated (V. 93) Vallabha mentions 28 elements and 
says that the Adhyatmika ıs the same as the Adhidaivika, 
and the Maya etc are not separate categories ( V. 94-97) 
Vallabha then explains the Aksara (V 98-108), Kala (V. 109, 
Karma (V. 110-112) and Svabhāva and the theory of Avir- 
bhāva—Tirobhāva, (V 113-116) The Abhāvas cannot be 
included ın the causal form (V. 117) The effects are then 
discussed with their classification (V 118-119) With all 
this there 1s complete unity ın all these forms. ( V 120) 
There 1s a discussion on the Adhidatvika, Adhyatmika and 
Adhibhautika (V 121-134) Vallabha then explains the 
Jfiana and Kriya (V. 135) He refutes the theory of 
Pratibimba ( V. 136), and describes the Vrtti of Buddhi, 
Jfiana, Phala etc. (V. 137-139). Then follows an explanation 
of the theory of Avirbhava-Tirobhava (V. 140-145) The 
prakārabhedas do not pose any problem (V. 146) 
Ordinary perception 15 not a Pramana but only the Vedas 
should be depended upon (V. 147-149) Even the Vedas 
are Prameya. (V. 150) Here Vallabha enters into a 
discussion on the Nāmaprapaīīca (V 151-161) He refers 
to the Puranas, the poems of Kalidasa etc (V. 162-163) 
Only that which 1s connected with the Vedas should be 
accepted as Pramāna (V. 164-165) Then follows the 
problem of eternal nature of words etc. (V. 166-176). 
Krspi alone 1s the pravartaha and not the worde. 
( V. 177-182) Verses 183-184 conclude this section 
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(c) Phalaprakarana At first 1s given the Phala 
according to the dharma of men belonging to a particular 
cast and a particular span of life (V 185-195) Then the 
author touches the point of Bhakti ( V 196-197) Vallabha 
discusses the Sadyomukti and Kramamukti according to 
the Sāmkhya and Yoga (V. 198-207), and cays that there 
1s only hell for those who do not follow the path lud 
down by the scriptures. ( V. 208-214) So only the path of 
the Bhagavata should be adhered to ( V 215-216) The fruit 
for those who are born $udras 1s explained ( V 217) Vallabha 
speaks of the fruit according to the path of devotion first 
(V 218-219) and then ın all the remaining paths (V 220- 
223) He then tells us about the Sattvshas, therr teachers, 
how they should worship, their connections in the family, 
the titthas etc (V 224-255) He then shows the phala in 
the Karmamarga, the worship of other Gods etc (V. 256- 
273) He explains the result in the Sāmkhya and Yoga 
(V 274-276), and the Sākta (V. 277-285) The explanation of 
weal and woe follows (V 286-292) The enjoyer 1s treated 
at the end (V, 293-294) 


(d) Sadhanaprakarana :— The chapter begins with an 
explanation of and a discussion on the knowledge as the 
means of liberation. (V. 295-302) Devotion 1s stated to be 
the best (V. 303 307) Other Sādhanas are not helpful 
CY W211) Walaka agam distūsšes Jana and Brak 
and finally says that ‘Love’ 1s the highest (V. 312-528) The 
last verse (V 329) 15 just a conclusion indicating the next 
chapter 

The foregoing analysis will show that the chapter 15 


carefully planned and written It contains Vallabha’s views 
on many points, which are not touched upon in. other 
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works  Purusottama has enriched the work with bis 
scholarly commentary He informs us that the passages 
*Yad-uktam kifica tannirupanam'?9 and 'Atredam 
sādlukā 99 are added in the Prakata by Vitthaleša 


Chapter III 


This chapter called the Bhagavatarthaprakarana contains 
1920 Verses divided into 12 chapters according to the 
12 Skandhas of the Bhagavatapurāna Vallabha gives in 
ths work a summary exposition of the meaning of the 
Bhagavata He says that the meaning has to be understood 
in seven ways  (1)the Sastra, (11) the Skandha, 
(111 The prakarana, (1v) The Adhyaya, (v) The Vakya, 
(v1) The Pada, and (vn) The Aksara ?? In the chapter, 
under consideration, Vallabha explains the Bhāgavata 
from the first four points of view. It 1s thus something 
like an independent interpretation of the Purana, while 
Subodlum ıs a regular commentary 


Vallabha wrote his Prakasa on the kārikas only upto 
karika 33 on Skandha IV The work of finishing the 
Prakāša was undertaken by  Vitthale$a — Purusottama 
informs us of this °! There are other proofs also for this 
The Prakasa on V 6 refers to the ācarya ?" This shows 


88 T Sn Ab p 24 
89 T Sn Ab p 114 
90 T Bh V2 
91 T Bb Ab p 170 
Etad antim Srimadacaryath krta eyakhya, etad agre Prabhatiya 
92 Tattwegu sarvesam asaktyabhataya Acaryath kalas tatteesu 
pravisļa etc 
T Bh P p 261 
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definitely that Vallabha has not written it Similar mention 
15 also found in the Prakāša on V. 132 ?3 


Even VitthaleSa could not finish the Prakaia He 
could go only upto V. 135 So from V 136 Purusottama 
himself began his Yojana ?* 


Purusottama’s Avaranabhanga 1n this chapter 1s not 
so long but 1s comparatively short The reason perhaps 1s 
that there are not many discussions in this chapter, which 
explains only one work His Fojanā ıs more extensive, 
because here he explains the kārikās ana there 1s no Prakasa 
to comment upon He begins his Yojana with a separate 
Mangala and says that the Yojana was shown to him by 
Prabhucarana 95 It 1s very likely that there might have 
been some sort of traditional explanation of the unexplained 
verses handed down orally by Vitthaleša and his sons and 
Purusottama might have incorporated it in his Yajana 


It will not be out of place here to consider the 
inter-telation of the three chapters Vallabha says in the 
beginning of the first chapter that he will compose the 
Sastrartha, Sarvantrnaya and Bhagavatartha chapters ?8 He 
explains the term "'Sastrartha" as the “Gitartha” in his 
Prakasa As for the second chapter, Purusottama says 
that it 1s "Nirnaya" or decision of the knowledge and 
the like as means of liberation, and of the things as found 


93 Tarhy Acaryair adholokamanam kuto noktam iti ced etc 
T Bh P p 305 
94 lyad avadhy eva Prabhucarana nibandham Prakasitavantah 
T Bh Ab p 307 
95 Cf In Srimatprabhucaranath Purusottamasya darsita 
Nibandhasojana in all the colophons 
96 TS V 5 p 30-32 
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in the world, such as this 1s of this nature, this ts the 
fruit or means of this etc %7 Vallabha also says that the 
second chapter 1s for removing the asamohāvanā and 
viparitabhavaaa The Sāstrartha 15 2 smaller chapter and 
so the Bhāgavatārtha 15 for its elaboration Purugottama 
says that the Sattvikas are of various kinds, those who are 
bent upon the pramana are satisfied with the first, while 
the second chapter 1s for those who prefer the prameya 
and for whom asambhavanā 1s possible °* In the Prakasa 
on the last verse, Vallabha says that he has explained the 
Süstrartha by taking recourse to the ptamāņabala, and 
now he wil speak out the Sarvanirnaya by resorting to 
the prameyabala ?9 Purusottama’s explanation here 15 
almost the same as given above, though here he adds an 
explanation of the Pramāņabala and Prameyabala. In the 
Avaranabhanga on the second chapter, Purugottama 
explains in the beginning the sangat! and the purpose of 
this chapter at some length He explams how the 
Asambhavana and Viparītabhāvana are possible Thus for 
instance, the Srutipramana cannot prove something which 
1s contradicted by perception What agam of the Smptis ? 
Again, when the scriptural authority ts established, what- 
about their teaching ? Is everything entrely one with 
Brahman or has Brahman something more than the Jtvas? 


97 Jhanader moksasadhanamargasys p-2barakadipadárthajatasyz 
va yó yam nirgayah, idam evartuper etmbhitaphalasddhanc= 
uti mScayah, sapankarah svarspanifeago ta 

T S Ab p 3 

98 T S Ab p 32-33 


99 Pramāņabalam Zfmntya fasrenko wnrūptak, Prem 
A$ntya sarvamrpaya ucyate T. S p, p 168 
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So many sādhanas have been taught, why then accept 
devotion only ? What 1s the difference 1n the fruits obtained 
by pursuing various sādhanas ? All these questions would 
naturally arise, to those who are of mediocre intelligence or 
who are dull As for those who are wise, such decisions 
as of these questions would just reinforce the theories in 
their minds 109 

The connection of the third chapter with the second 
1s easily found out by Vallabha Vallabha ends his second 
chapter with a discussion on the Prema-bhakt By knowing 
the meaning of the Bhāgavata alone, such devotion can 
arise If the Bhagavatārtha 1s not understood or 1s wrongly 
understood, there can be no Bhaktt Hence Vallabha finds 
out a remedy for this and explains the Bhagavata +°} 


To a modern reader, the distinction. between the 
Pramāņabala and the Prameyabala as also between the 
Uttama on the one hand and the Madhyama and Manda 
on the other may not have a strong appeal Both the 
chapters may be taken quite independently Some of 
the questions that may arise in the first chapter and 
that are not answered in it are found in the second. 
The second chapter 1s definitely more elaborate and goes 
into the details of various problems There ate however 
certain points in the first chapter, which are not found 10 
the second Thus for instance the Jagat-samsara-bheda, 


100 T Sn Ab p 1-2 

101 S'ribhagavatatattvartham ato vaksye suniscitam Yay anat parame 
pritih Kysnah fighram phalisyati T Sn Verse 329 See also 
Bhagavatarthe ajfüate, anyathajiüdte ca bhaktr na bhavatsti 
Adhikare’ pi jête phalam na bhavigyatītī mayopayah kriyate, 
Tattvartho vivieyocyate T Sn P p 231 
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the Jiva-parimāņa, and the whole question about the 
individual soul-all this is not touched upon in the second 
chapter. Thus the chapters mutually supply the missing 
dinks of one another. Even then, they are independently 
understandable. 


Similarly the third chapter is also something like a 
long appendage, very loosely connected with "the first two 
chapters. While the first two chapters:are of the nature 
of an independent composition, the last isa summary as 
also an interpretation of one particular work. If we have 
to take into account the connection of chapters II and III as 
given by Vallabha, we can say that the summary-cum- 
interpretation of any of the Prasthānas can be easily 
tagged on with these chapters and similar connections 
can be found out. The work is thus ‘not an integrated 
whole, but a composite one made -up of three 
independent units. 


(33) Sodasaprakarapagranthasangati : 


Before dealing with this work we may make some 
preliminary observations, regarding Purugottama's commen- 
taries on the sixteen tracts. Vallabha's sixteen tracts, known 
asithe Sodasagranthas, have remained very popular among 
the followers of the Pugtimürga. Purugottama is said to 
have commented upon all of them. I have not however 
been able to trace all the commentaries, and I doubt 
whether he actually wrote Vivrtis on all of them. Thus 
for instance in the introduction to the Vivekadhairyāšraya, 
the Editor Shri. C. H. Shastri says that only four commen- 
taries are available on this work, those of Gopiša, 
Gokulotsava, Raghunātha and Vrajaraya. As Shri. Shastri 
has at his disposal a good deal of manuscript-literature, I 
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do not think we should doubt his statement It 16 very 
likely therefore that Purusottama did not comment upon 
all the sixteen tracts Before however taking a short notice 
of the tracts and Purusottama’s commentaries upon them, 
we should note one independent article, not a work, of 
Purugottama 


In the Pustibhaktisudha Vol V No 8-9 1s printed 
the Sodasaprakaranagraathanam sangatīh of Purusottama 
A similar Sangatt 1s also printed ın the collection of 
Vrata-works, edited by Shri C H Shastri, Surat 102 Here 
Purugottama has explained the interrelation-not the 
chronological order-of these tracts ın two ways The 
Lord of the world has ordered devotion to Krsya by 
mind, speech and body After explaining the removal of 
sins and love to Mukunda 1n the (1) Yamunastaka, and 
deciding the g4strartha in the (2) Bālabodha, devotion as 
a principle 1s expounded in the (3) Siddhantamuktaval 
Devotion 1s two-fold, external and internal For the former 
it 18 necessary to maintain the purity of the external 
objects as taught by the Ācārya in the (4) Siddhantara 
hasya For the internal devotion, purity and steadiness of 
mind are required The (5) Navaratna and the (6) 
Antahkaraņaprabodha are for teaching this The (7) 
Vivekadhairyásraya describes both the types of devotion. 
The (8) Krspaéraya makes our dependence on Krsņa 
steady, while the (9) Catwh3loki explains ın short the 
sarvanigamana This 1s followed by the ( 10) Pusti-pravaha- 
maryada-grantha which expounds the three different paths 
Devotion begins with this and its increase 1s told in the 
(11) Bhaktivardhim Bhajana requires the speaker and 


102 U P p 52 


Purusottama's Works 129 


the hearer, for which we have the (12) Jalabheda and 
the (13) Bhaktalaksana. ( Is it Paficapadya? ) Renunciation 
is determined in the (14) Sanny&sanirpaya. Then comes 
the (15) Nirodhalaksana which tells of * Bhavo bhāvanayā 
siddhah’. Finally we have the (16) Sevaphala. 

Another way of understanding the inter-relation of 
these works is this: The (1) Yamunāstaka is the first 
followed by the (2) Balabodha for acquiring the Svarüpa- 
yopyatü. Svakīyatā being established, one's own way is 
preached in the (3) Siddhanta-muktavali. For a description 
of the Jiva in that path, the teacher has written the 
(4) Pustipravahamaryada. This is followed by a desire 
to know the duties which are told in the (5) Siddhanta- 
rahasya, taught by the Lord himself. Then comes the 
(6) Navaratna to remove the worry, as to whether or 
mot the Lord has accepted the Jīva. The āntaropadaša is 
taught in the (7) Antahkaraņaprabodha and the tadaügo- 
padeša in the (8) Vivekadhairyāšraya. This is followed 
by the (9) Kysp@sraya which should be adhered to even 
"without the upadešas. The (10) Catuķšloki serves to 
remove the doubt that this is the path of others. After 
thus teaching devotion, it is increased in the (11) Bhak- 
tivardhini, The hearer and the speaker are described in 
the (12) Jalabhada. The (13) Paficapadya is independent. 
"The (14) Sanayāsanirņaya is for knowing the time of 
renunciation as taught in Bhaktivardhini. Its sadhana is 
told in the (15) Wirodhalaksaņa. The fruit of one who 
follows this path is explained in the (16) Sevaphala. 

The Sazigati printed in the collection of the Vrata- 
"works corresponds to the second order given above. We 
shall now turn to those works which have been commented 
upon by our auther. 
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(39) Commentary on the Yamunastaka :— i 


Yamunastaka is a small tract in nine stanzas in the 
Prthvi metre. It is written in praise of the river Yamunà 
In fact it 1s an astaka but the last verse in something like- 
the Phalabruti. It is a good piece of work, having some 
poetic qualities also, so rarely found in Vallabha's writing. 
The commentary of Vitthaleša is more or less explanatory- 
Purusottama in his sub-commentaty has, however, made 
good the loss by bringing in a halo of sanctity and. 
explaining fully each and every word trying to fit it in 
with the accepted principles of Vallabha's system. He refers 
to Harirāya twice in V. 1, 7 and under the first verse 
Shows how according to Hariraya these eight verses bring: 
out eight kinds of Aišvarya of the river. He points out 
what has been left unexplained by Vitthelesa,1°%. and 
explains it fully. 


(40) Commentary on the Bālabodha : 


Balabodha has nineteen verses and a half. Vallabha- 
Says in the very first verse that he wants to decide the 
Siddhāntasarhgraha for the enlightenment of those who are 
ignorant.1°* Purugottama explains that the “gala” here 
refers to those who are confused on account of the 
various ways of worshipping many Gods, various ways of 
liberation and all that.!95 He begins with a statement of 
four Purugārthas and then discusses only Moksa. He refers 


103. Namatu Krspatüryapryám.. etc. V. 3, 

104. ..... Sarvasiddhàntasarigraham, 
Balaprabodhanarthaya vedāmi suvmiscītam, V, 1. 

105. ...... It: Sandīhānānām Svānām sandehajanakam tatra 
tatropādeyatāthramam vāraytum...... etc, Under V. 1. 2 
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to the concept of Moksa according to the Sāmkhya and 
Yoga. He then explains the Para$raya Moksa. Vigņu gives 
Moksa while Siva gives Bhoga. Finally Vallabha comes to. 
the point of devotion with love and surrender. The 
commentary of Purugottama is critical as well as explanatory. 
He refers often to the other commentators Dvürakefa and 
Devakinandana and shows how their explanations differ 
from his; he does not refute them. His commentary is 
definitely more extensive than those of the other two. 


(41) Commentary on the Siddhantamuktavali : 

Siddhantamuktavali in 21 verses begins with the teaching - 
of Krgnaseva. Krsna is the Highest Lord. Vallabha then 
explains the Akgara which is manifested as the world and 
which is meditated upon by those, who follow the path 
of knowledge. It is explained with the long drawn out 
metaphor of Gafgs. The same metaphor is continued 
throughout the work to explain the distinctions between 
the Pusti, Pravāha and Matyādā also, in the course of 
which Vallabha says that devotion is higher than knowledge. 
Thus according to Vallabha the work explains the mystery 
of the Süstra.196 

It would be interesting to note here that while Vallabha 
himself says nothing regarding the title of this work, 
Vitthaleia calls it Siddhantavanmala. The colophon of the 
work reads-"' Iti Srivallabhacaryaviracità Siddhantamukt- 
āvalī sampūrņā”” The last verse of —Vitthaleta's. 
commentary runs: 

Iti Srīpitrpādābjaparāgarasasiktahrt 
Srivitthalas tatsiddhantavanmalam hrdaye dadhau. 


106. Evam svasastrasartasvam mayā guptam nirüpitam. V. 21. 
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Purusottama also calls his work Siddhāntavārimālāpr- 
-akasa. The colophon reads—“ Iti... Purusottamasya krtau 
Srimadacaryasiddhantavanmalaprakasah sampurnah” ln 
The last verse also he says-** Sviyasiddhantavanmala krpaya 
samprakasita." Kalyanaraya in the last verse of his 
-commentary gives the title Siddhantamuktavali. Other 
commentators generally give the same title. It is very likely 
that originally the title might have been Siddhāntavārimālā. 


The work is commented upon by Vitthaleša. Gokula- 
natha, Kalyāņarāya, Purusottama, Vallabha, Vrajanatha and 
Lalu Bhatra have written sub-commentaries. Dvarakesa’s 

- commentary is not complete. One Haridāsa has explained 
verses 15 b-17a Of all these the commentary of Putugottama 
is very helpful in understanding the work, Purugottama is 
as usual not only explanatory but also critical. 


`- (42 : Commentary on Pustipravahamaryada : 


This is an incomplete work. Vallabha here sets out 
to explain the characteristics of Pusti, Pravāha and Marjādā. 
He differentiates them in the beginning and then explains 
the prayojana, sadhana, anga, kriya, phala etc. of the 
Pusti souls. The work then breaks off. Gokulanadha in 
«his commentary says that only this part of the work is 
‘known. Raghunātha says: "Ita urdhvam granthatrtik” 
"Purugottama says: Etadagre pravahamárgiyaprayojanasadha 

„nāigaphalāni maryadamargiyaprayojanasvarüpangakriyah 
. sadhanam phalam ca yāvatāj itāyate tāvān grantho’ peksita 
iti jfieyam.’ He is thus the only commentator who informs 
us about what is wanting. It is not possible that Vallabha 
might have himself left it incomplete. It is likely that the 
portions might have been lost on account of a quarrel 


Purusottama's Works 133 


between the wife of Gopinatha and Vitthale$a It may 
also be possible that the portions dealing with the Pravaha 
and Maryādā being uninteresting to the exclusive tendencies 
of Vitthalea might have been neglected with the result 
that even Gokulanatha was not able to find them 


The commentary of Purusottama 1s very helpful and 
critical The only problem ts that it goes under the name 
of his father Pitámbara In the editor's note Shri Teltvala 
says that the Viirt: of Pit&ámbara 1s actually written by 
Purusottama who seems to have dedicated sit to his father. 
The style, he says, 1s evidently the familier one which we 
meet with, in the other writings of Purusottama Telivala 
adds that a perusal of the six manuscripts of the Vivrtr 
reveals that the author has revised it sometime after 
writing it As Purusottama was a great authority in the 
Sampradaya, both the revised and the original versions 
became current It 1s difficult to come to any conclusion 
regarding the authorship The analytical approach as 
found in this commentary 1s the same as that found in 
other works of our author The discussions on the term 
Pusti under V 2, and on the reality of the world under V 9 
bear the same arguments and phraseology as found in the 
works of Purusottama The author of the commentary 
refers to the Virrt: of Gokufanatha, and to Brahmasitras, 
Vidyanmandana, etc, but never to the works of Purusottama 
At one place there is a reference to the explanation of the 
last Sūtra ın the Anandamaya-adhiharana, as given in the 
Vidvanmandana and Vitthaleša's interpretation of the first 
Satra of the same Adhikarana It should be noted that 
here the interpretations of Vallabha are not referred to 
Thus we have ro reason to disbelieve the tradition which 
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fathers the work upon Putusottama, though it ts very likely 
that Purugottama might have revised his father's work 


(43) Commentary on Siddhantarahasya 


Siddhantarahasya contains only eight stanzas and a 
half inspite of st, its immense popularity has led to the 
composition of many commentaries upon it Vallabha here 
says that he 1s speaking out ad verbatim what the Lord 
told him at night on the bright eleventh of the month 
of Sravana All the five faults of the individual souls 
will be destroyed by the Brahma~samb ndha Hence 
everything should be surrendered to the Highest Lord 
In the last two lines Vallabha gives the analogy of the 
river Ganga. Vallabha in this work teaches the doctrine 
of Samarpana or self-surrender 


The work is commented upon by Gokulanatha, 
Raghunatha, Kalyanaraya, Vrajotsava, Gohulotsava Hariraya 
Vitthale$vara, Giridhara and Lalu Bhatta, besides 
Purusottama There js also one anonymous commentary 
Purusottama has ably discussed the problems regarding the 
Brahma-sambandha and has fully explained the text 


(44) Commentary on Navaratna 

Navaratna is so called perhaps because it has nine 
verses Here Vallabha thinks of the devotees, who should 
merge themselves completely ın the service of God After 
they have surrendered themselves to Him, they should not 
worry at all Everything will be done of them by the 
Lord Thus the grace of God 15 the greatest sadhana for 
such a man 

‘The text has been explained by Vitthalega in his 
Vivrti, upon which four sub-commentaries are written 
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Purusottama’s sub-commentary is critical and explanatory. 
He explains the term cinta ( V. 1), differentiates between 
Dana and Nivedana ( V. 2), elucidates the nature of 
surrender ( V. 3), and shows what should be done when 
«a conflict arises between the desire of the Lord and the 
orders of the Guru ( V. 7) etc. 


(45) Commentary of Antahkaraņaprabodha : 


Antahkarapaprabodha is a small tract written for 
enlightening the internal Spirit. God is independent and 
tbe devotees ate dependent upon him. We can not know 
what God desires ‘and so we must obey His commands. 
‘The devotee should think that whatever is necessary for 
him will be done by God. He should only carry out His 
orders. He is not like a worldly boss, who is angry at the 
faults of his employees. He knows that the devotees are 
likely to commit mistakes. They should not care even for 
their own bodies. A total unconditional surrender is the 
best remedy for crossing over the Maya of the Lord. 
This is the teaching contained in this work. It howover 
reveals a personal tone, as Vallabha refers to the commands 
‘of the Lord to himself in V. 5b-6-7a. Purugottama's 
‘commentary contains all the merits which are found in his 
other works. He gives the summery of the work at the 
end. He also discusses fully the various Ajfias (V. 5b-6-7a). 
‘On these however he has written an independent Lekha 
also. Here he gives a different interpretation. 


( 46 ) Commentary on. Bhaktivardhini : 


Bhaktivardhiru in eleven verses is mainly for the 
increase of devotion for the hīna-adhikārins. They should 
live the life of a householder and observe the duties of 
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varņas and a$ramas Worldly pursuits shouid be given up 
They should worship Krsna If the worldly pursuits cannot 
be given up, their minds should be concentrated on Hart, 
until the seed of Bhakti 1s germinated and love 1s produced 
The destruction of the worldly passions 1s the test of 
divine love, the test of asakti 1s grha-aruci, and that of 
vyasana 1s inability to live without divine presence Bad 
association or evil food may make the attainment of this 
stage difficult Such a devotee chould therefore stay near a 
temple and should keep the company of devotees, so that 
his mind may not be defiled by external forces Vallabha 
says that one who ts always engrossed in the service of 
the Lord or the conversation regarding Him will never perish 


The work 1s so popular that it has called for 14 
commentaries, of Balakrsna, Gokulanatha, Raghunatha, 
Kalyanaraya, Hariraya, GopeSvara, Purugottama — Vallabha, 
Jayagopala Bhatta, Lalu Bhatta, Balakrgna son of Vallabha, 
Giridhara, Dvārakeša and one anonymous commentary 
Every commentator has explained the text from his own 
point of view Purusottama’s commentary, written in his 
usual style explains the text and elucidates important points 
Thus, for instance he explains the word “Bhakti”? (V 1) 
fully from all points of view He also refers to the 
explanations of others (V 5) 


( 47 ) Commentary on Jatabheda 


Jalabheda has 21 verses It gives the characteristics 
of different teachers of religious subjects The Tarttir1)a- 
Samhita 7 4 12 gives a mantra stating 20 types of waters 
On the analogy of these 20 kinds, Vallabha has given 20 
kinds of teachers Dr Rajendra Lal Mitra says that it 15 9 
work on hydropathy Telivala rightly says that :t 15 not so 
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Four commentaries are written on this work, of 
Kalyānarāya, Purusottama, Vallabha, and Balakrsna The 
term "Agni" in V 14 has raised a controversy Some 
think ıt to refer to Rudra while others to Vallabha 
himself Purusottama does not enter into this controversy 
at all but explains “Agm’’ as ‘The speaker of the 
Agni Purana’ 


( 48 ) Commentary on Paūcapadya 


Pañcapadya has 5 verses, as its name indicates It 
explains the types of ‘Heaters’, those who are purely of 
the Pustimarga ( V 1) of the Pustimatyadamarga ( V 2) 
Maryādapustimārga ( V 3-4) and finally those who are 
generally adhikarins for Sravanabhaktt (V 5) Two 
commentaries, of Hariraya and Purusottama are «Available 
There 1s some difference of opinion ın their explanations 


( 49 ) Commentary on Sannyasanirpaya 


This work gives Vallabha's ideas regarding renuncia- 
tion He says that sannyāsa should not be taken in the 
Karmamarga For those, who follow the path of knowledge, 
Sannyasa may be taken for desire of knowledge Similar 
15 the case with those who are already learned Both of 
them are however not commendable Regarding the 
followers of the path of devotion, renunciation accepted 
for the sake of sadhana, ts not likely to produce happy 
results If 1t 1s for the phala, 1t should be done only for 
experiencing the separation from the Lord, if the Lord 
so inspires 


Of all the commentaries on this work, that of 
Purusottama 1s the best He refers to the views of 
Golularātha, Raghunatha, Gokulotsava, Dvārakša, Gopiša 
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etc and states his own opinion (V 1) He also explains 
why enunciation should mot be accepted in the 
Karmamārga by referring to Jaimint (V 2) He shows 
that. the term "Virahanubhava' can be understood tn 
three ways (V 7) Purusottama shows after Vallabha the 
distinction between the paths of knowledge and devotion, 
in favour of the latter (V 10-11-12, 14, 17 etc ) At the 
the and he describes how Vallabha himself took 
the Sannyāsa 


( 50 ) Commentary on Nirodhalaksana 


Nirodhalaksana explains the Nirodha, which means 
complete attachment to the Lord by a devotee who has 
forgotten the world Thus the work 15 intended to lead 
the service of the Lord on a divine level The work 1s 
explained ın six different commentaries Purusottama’s 
Vivrti 15 surely very helpful He explains the ‘ Mirodha” 
as 'Prapaücavismrtipürvakabhagavdzsaktrrüpa (V 1) 
He explains the utility of the work |in the beginning He 
also refers at the end to the differant order in which the 
text has been read by Cacā Gopiša and Hariraya and says 
that he has followed the text of Vrajaraya He also says 
that he has not referred to different interpretations 


( 51 ) Commentary on Sevaphala 


Sevaphala 1s a very small work of seven verses and 
a half It explams the fruits of Seva — Vallabba has himself 
written a commentary on this The work has become 
difficult on account of the terse style of Vallabha Eleven 
commentaties are written on this and commentators have 
widely differed on the meanings of particular words 
Purugottama refers to the views of his predecessors often 
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(e g V. 1) Purusottama generally followed the $astriya 
mathod ın interpreting the term “ Sayujya," while Hariraya 
and others followed the point of view of Bhaktimārga 


Purusottama does not seem to have commented upon 
the remaining three tracts~Vivekadhairyasraya, CatuhMoki 
and Krsnasraya Any way, I have not been able to find 
his commentaries on them 


(52-53) Commentaries on Bhaktihamsa 


Bhaktīhamsa 15 an important work of Vitthalesa 
explaining the nature of true devotion, as the principal 
means of emancipation 1n the Suddhadvatta system Vittha- 
leba here fully discusses the paths of action, knowledge 
„and devotion He also explains the trio of Pravāha, 
Maryada and Pusti Besides this he also shows the distinc- 
tion between the Upasanā and Bhakti, Piya and Bhakti 
etc Pustt 1s solely dependent upon the grace of God 


Reghunatha, born in V S 1611, commentcd upon it 
His comentary 1s called Bhakti-tarangint. Purusottama 
has written a sub-commentary on it called Tirtha, so that 
people can enter the river of devotion through this 
passage and happily see the ‘swan of devotion'!?" Puruso- 
ttama has also written an independent commentary upon tt 
called Viveka Though Purusottama does not say anything 
expressly, he might have in his mind the famous Niraksi 
tanyāya of the Hamsa, while naming the commentary It 
15 interesting to compare the commentaries of the same 


107. Pravisyanena tirthena nimnam Bhaktitarangipim, Gahamánah 
prapašyantu Bhaktthamsam mudanvitáh 
Tirtha. Last Verse p 72 
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author There are naturally so many similarities and almost 
every idea of the one 1s repeated in the other in the same 
manner though not in the same place To take an example 
we may note that the explanation of the nine steps of 
devotion 1n the Tirtha 1s on page 42, while in the Viveka 
itis on p 57 In the Tirtha at the end Purusottama gives 
seven verses for the Grantharthasamgraha ‘They are not 
found 1n the Viveka In the Viveka however Purusottama 
gives an additional interpretation of the last varse of the 
Bhaktihamsa so as to avoid the yati-doga It 15 not found 
m the Tirtha It 1s rather difficult to explain why Purujo 
ttama would have written two works, when one could 
have been sufficient 


Purusottama 1s also said to have commented upor 
the Bhaktihetunirnaya of the Vitthalesa It has not beem 
found by me 


( 54 ) Bhāvārthādlukaranabhāsyaprakāša 

Vallabha 1s said to have commented upon the 
Pürvamimansasutras of Jaimīni also Unfortunately however, 
only a part of the same is available Vallabha's commentary 
on the Pūrvanumānsāsūtras II 1, known as the Bhavar 
thapāda has been published tn the Pustibhaktisudha Vol 
VII no 2-4 The Vivarana alas Prakāša thereon has 
been published ın the same journal Vol VIII nos 5678 
and 9 There are 49 Sütras in all in this Pada This work 
has been examined by Prof G H Bhatt in two articles 
from the point of view of Vallabha's interpretations, 2$ 
also from the textual point of view 108 


108 ' Vallabhacarya and Pūrvamimansa * Journal of the Oriental 
Institute Vol I, no 4 p 353 and 'Vallabhacarya's text 
of the Jamini Sūtras II 1* Vol Il no 1 p 68f 
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The commentary Prakasa bears the name of Yadupati 
as the author. This Yadupati was the grandfather of 
Purusottama. The colophon of the commentary runs : 
“Iti Srimadvallabhanandanacaranadasénudasasripitambar- 
-atanujasriyadupativiracitam Srīmadācāryaviracitajaiminīy- 
abhāsyabhāvārthapādavivaraņam sampūrņam. Tradition 
however informs as that the author is Putusottama himself, 
who, out of respect for his grandfather passed of 
this work in his name. The commentary though 
Short, reveals the special characteristics of Purugottama's 
authorship. There is a reference to the theoty of Nityatva- 
vada, and to the Vedantimata under Sütra 1, The 
‘commentator also refers under Sitra 5 to those who 
Arrange the five Sütras in only one Adhikarapa and says 
‘Tad etat sutraviruddham?. Besides, there is one strong 
ground to accept that Purugottama is the author of this 
commentary. In the Prakata on Aņubhāsya I. i. 3 a 
similar discussion occurs. There Puragottama makes & 
reference to these Sütras and then refers to the present 
“work as his own.!99 


The beginning of the Vivaraga is noteworthy. It 
«runs: ‘Srimatprabhucavanakpaya bhavarthacarapabhasyam 
yathamati vivriyate. Yt appears from this that though 
Vallabha might have finished his Bfāsya, Purusottama 
«could secure only this portion and hence he commented 
upon it. One cannot be definite about this, because it 
may be [that {Purusottama might have secured and 
«commented upon the whole ‘of the Bhasya, which is 
lost to us. 


309. A. B. P. T. 1. 3, p. 109. 
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(55) Pürvamimansakarikavivarana : 

42 Pūrvamīmānsākārikās of Vallabha together with the 
Vivarana of Purugottama have been published in the Pūsti- 
bhaktisudha Vol. V. no. 2. A short analysis of the contents 
is given here. The author explains the Anubandhacatustaya 
in the beginning. ( V. 1-12a ) followed by a discussion on 
the question whether the Mīmānsā is independent or 
depending upon injunctions. ( V. 12b-23a ) The relation 
of the two Mīmānsās forms the next topic of discussion. 
(V. 23b-252 ) Vallabha then discusses the meaning of the 
word ‘atha’ in the Sūtra ‘Athato dharmajijīāsā,” whether 
it should be understood in the sense of adhikara or in 
any other sense. If the latter, we shall have to agree to 
the vidhi-adhyahata (V. 25b-36 ). Last six verses again 
discuss the inter-relation of the two Mimansas in the 
light of the meaning of the word ‘atha’ from the point 
of view of those, who understand both the Mīmānsās as 
forming only one Sastra, ( V. 37-42 ). Vallabha is so brief 
and his style so compact that it is rather difficult to 
understand the verses without the help of the Viyarana 
of Purugottama. 


Vallabha has written the Pūrvamīmānsābhāsya which, 
as we have seen above, is unfortunately not fully extant. 
The Kārikās, which we have, ate something like 4 
metrical commentary on the first of the Pūrvamīmānsā- 
sutras. Purugottama says in the beginning: Srimadacarya- 
caranah purvamimansabhasyam cikīrsantaķ tatra vistarepa 
pratipipadayisitam jijūāsāsūtrārtham sanksepena kārikā-- 
bhih sanjighrksantah. At the end he says: Iti Srimad- 


vallabhacaryacaranaviracitadharmajijnasasutrarthanirpa yas 
kakarikavivaranam | Sripitambaratanujasripurusottamakr- 


Purusottama's Works 143 


tam sampūrņam. It is important to note that the 
fortysecond Karika does not seen to contain any 
suggestion that it is the last. It is again doubtful as to 
whether Vallabha has fully discussed even the first Sūtra. 
I am rather inclined to believe that Vallabha wrote some 
or many Kārikās more than 42 and perhaps he wrote or 
intended to write a metrical summary-cum-commentary on 
the Pūrvamīmānsāsūtras. This is what Vallabha has done 
for the Bhāgavatapurāņa also when he wrote the Kārikās 
in the last chapter of the Tattvadīpanibandha over and 
above the Subodhini commentary. Anyway Purusottama 
had before him only 42 verses. He commented upon them 
and called them Nirpayakakarikas on the first Sūtra. 


( 56 ) Subodhiniprakāša ; 

Vallabha maintained a very high regard for the 
Bhāgavatapurāņa, which was raised by him to the 
status of a Prasthāna. Vallabha wrote his commentaty 
Subodhini on the first three books, on the tenth 
book and began writing the same on the eleventh. 
On the eleventh book he could comment only up 
to the second verse of the fifth Adhyāya. Vallabha 
is also said to have written a shorter commentary on the 
Bhagavata called Sūksmatikā but it is not extant. Valla- 
bhas Subodhini on Skandhas IV.-IX and on the remaining 
part of XI and the Skandha XII is unfortunately not 
available. The Sathprad@yic tradition relates that Vallabha 
was asked by God not to open the mysterious dectrines 
in the Bhāgavata. He did not obey the orders in the 
beginning but when the command came forcefully, he 
had to carry it out. Thus there is kramabhaüga and 
apürpatá. 
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Vitthalega wrote a sub-commentary on Skandha X 
called Tippaņi. Purugottama is said to have written his 
Prakāša on the whole of the Subodhim including the 
Tippag, but his Prakāša on the later portion of the 
Skandha has not been found Even in the Skandha Al 
his Prakāša ıs found on the Subodhin: only up to V 20 
of Adhyaya 4 The extant part of the Prakasa on the 
Skandha X 15 fathered upon Pitambara Tradition however 
runs that it 1s also written by Purugottama Evidently the 
style 1s that of Purugottama, as can be seen from his 
comments on the interpolated chapters ( Adhyayas between 
X 11 and 12.) 


We have noted above, while dealing with the last 
chapter of the Tattvadipanibandha that, while that chapter 
15a summary—cum-—commentary written independently, though 
related to the Bhāgavata, Subodiint 1s a regular running 
commentary Here he has dealt the vakya, pada, and aksara 
of the Bhāgavata 11° Vallabha says im the beginning 
of the work ‘Arthatryam to vaksyamu | nibandhe'sti 
catustayam +?! 


(57,58) Minor commentaries on the Bhāgavata 


(I) ' Katha imàste ' ity etad vivaranakarihavyakhya 
Vittheleša has written 20 verses on the Bhagasata XII 
wt 14 discussing the concept of Rasa m the Pustimārga 
Purugottama has explained them in his usual style 


110 ‘Ayam atra nibandhad vifesah Vakyapadaksaranam atra 
vaktavyatvat, tatra tu šastrarthady-upayogima — evarthasyole 
tatvad itr’ 

Sobodhinīprakaša IN | 1 


111 Subodhinī 1 i 
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(II) Frtrasuracatuhslokivivrti : The four verses 
known as the Vrtrüsuracatuhfloki in Bhagavata VI are 
said to deal with the four Purusārthas. The first 
three verses are commented upon by Vitthalega while the 
last by Vallabha. It is on the last verse that Purugottama, 
Hariraya and Srivallabha have written their sub-commen- 
‘taries. The verse is explained in two ways so as to belong 
to the Maryādāpusti on the one hand the Pustipusti on 
the other. Purugottama's commentary does not contain 
anything quite peculiar. 


€ 59 ) Gāyatryādyarthaprakāšakakārikāviaraņa : 


An attempt has been made by Vallabha and his 
followers to explain the well-known Savitri Re in such 
a Way as to suit their own theory. Vallabha himself has 
"written a commentary on this verse. Vitthalesa wrote on 
it a metrical commentary in 35 verses. Purugottama has 
commented upon it. Besides these, there is also one prose 
passage by* Gokaleša alias Srivallabha. Though Prof. M. G. 
Shastri calls it an independent work it is not different in 
form from a commentary on Vallabha’s Gayatribhasya. 
Further there is also one Gayatryarthavivarana in 76 
"verses by an unknown author. There are also prose works 
«F Indirega and Govardhana Rhajfa trying to explain the 
‘purport of the Gayatri, All these have been printed in a 
collection of the Sampradiyic works on Gāyatrī, edited 
and published by Prof. M. G. Shastri. 


The Savitri verse is a simple prayer to the Sun God 
Savity, the inspirer. It was slowly surrounded with a halo 
of sanctity and became the “ Veda-bija” or the seed of the 
scriptures. Attempts were then made to interpret the verse 
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SO as to suit the interpreter’s own beliefs and there grew 
a tendency to mystify each and every syllable of the verse 

Vallabha shows how ıt teaches the doctrine of Grace 

Vītthaleša goes a step further by explaining each and every 
word, the metre, the rsi etc-all explained by means of 
fanciful etymology and imagination Vitthaleša says that 
here the teaching 15 not just ot the doctrine of Grace but 
even of Love, of Srņgāra Purugottama explains all the 35 
verses in his usual analytical style Under V 25 he refutes 
the interpretation of the Saivas Some of his explanations 

are also equally fanciful 


( 60 ) Nyasadesavivrtivivarana 


The Wyāsādeša ıs one verse explaining the famous. 
verse in the Bhagavad Gita, ‘Sarvadharman parityajya 
etc’ (XVIII 66) The verse runs 


Nyasadesesu — dharmatyajanavacanato  kificanadhi- 
kriyokta, 


Kārpaņyam vangam uktam maditarabhajanapeksapant 
va vyapodham 


Duhsadhyecchodyamau va kvacid upašanutāv anya- 
sammelane va, 


Brahmastranyava uktas tad tha na vihato dharma 
Gnaaisiddhah 


In the Bhagavad Gita the Lord tells Arjuna of 
Niskāma karmayoga and performing one’s dharma without 
attachment How can the verse XVIII 66 be reconciled with 
this teaching ? The Nyāsādeša verse tries to solve this riddle 
in various ways Vitthalesa has written a commentary of 
it explaining tt in two ways Purugottama has written 2 
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sub-commentary on it. Purugottama does not say much 

about the Pusti, Maryādā, and all that, as does Vitthalesa. 

He refers to Rāmānuja, Sarhkara and Madhusüdana, refutes 

them all except the first with whom he shows just the 

differerce of approach. Purugottama also refers to the 

Sārnpradāyika Mīmānsakas and their method of reconcilia—- 
tion. He does not agree with them in toto. 


Who is the author of this verse? Some scholars in 
the Sathpradaya think that it is written by Vallabha. This 
is not correct, It is the fifteenth verse in the Nyasavimsati 
of Acürya Vedantadegika, who was a follower of 
Rāmānuja +47 Ie is difficult to state what is the opinion 
of Vitthaleša and Putugottama about this. Vitthaleša begins . 
by saying : *...vicārakāntahkaraņakalilam apanayans tad” 
vākyatātparyam ekena slokenāha...etc” “He ends with: !... 
Iti pitrcaraņakrpāto gopipaticarana-renu-dhanina yah. 
Srivitthalena vivrto bhavo mayi sa sthiro bhavatu” 


Purugottama begins his commentary with : 


Srimadvallabha-nandanacaranambhoje’ nusandhāya, 
Nyāsādešavivaraņaspāšayam atra sphutikurve. 


The last verse also has almost the same purport. 
Thus there 1s no reference to Vallabha. Again, whenever 
Vitthalega refers to the author he says “aha” and not 
'ahup' which he might have used, had he thought the. 
verse to be of Vallabha. Thus probably even Vitthalesa and 
Purusottama did not mean that the verse was written. 
by Vallabha. 


112. Cf. Rahasyaratnajátam: Nyasávisisati, p. 20. 
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( 61 ) Patrāvalambanatikā 


The Patravalambana ıs a work in 40 verses with 
prose passages coming between verses 29 and 30, and 
between 34 and 35 At the end of the prose passage after 
"V. 29 Purusottan a says that there 1s something wanting 
in the text V 30 has only the second line and the 
refutation of the Māyāvāda which 15 referred to tn V 36 
1s not found here 118 The work 1s intended to shoy the 
correct theories according to the Brahmavāda and to refute 
the theories of Bhedavāda and Māyāvāda 


The title Patrávalaribana has a curious origin. As 
Paragottama informs us, when Vallabha was staying at 
Caraņādri, various followers of Māyāvāda and the Bhatta 
school of Mimānsā went there from Kashi for discussion. 
This resulted in obstruction to his work of devotion and 
service to God. He thereupon came to Kashi himself and 
wrote this tract, placing 1t at the doors of the Kasivisvesa 
temple Hence tt is called Patravalaribana. Vallabha's tdea 
‘Seems to be that other scholars should first read this and 


then alone should approach him if their doubts are 
shot resolved. 


Purugottama”s commentary 15 explanatory. It 1s very 
helpful ın understanding the text. 


( 62 ) Vallabhastakavivarana — 


The Vallabhastaka ın eight verses was written by 
"Viķthaleša It describes the nature of Vallabha as "Fire" tn 


113. Atra yadyapy etavatawa nurvāho bhavati tathāpy upasamhūre 
mêyavado nirakrta its kathanad atraca (prathamapādād ito'gre 
etavati tr tir itt pratibhati 

Patravalambantika p 29. 
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the beginning and as ‘Krsna’ at the end. It is said that 
the name of the Ācārya is explained in the Sarvotta-- 
mastotra, his qualities in the Brhatkrsnapremamrta and 
his nature in the Vallabltāstaka. Purusottama’s commentary 
is faithful and explanatory, 


Commentaries on other works. 
(63) Mandukyopanisad-dipika : 


Before dealing with this work we would like to 
write a few lines on the commentaries of Purusottama on 
the Upanisads. Vallabha himself did not write commen- 
taries on the Upanisads. Putugottama is however credited 
with some such commentaries. He is said to have written 
the Dipikas on the Kaivalyopanisad, Brahmopanisad, 
Nrsimhottaratapini - upanisad, | Mandukyopanisad and 
Svetāšvataropanisad. He is also said to have written the 
«Upanisad-artha-sarīgrahas. Y have been able to find out 
his Artha-samgrahas on the Kaivalya and Brahma, while 
Dipikās on the Māņdūkya and Nrsimhottaratapini. Yt is 
possible that Purusottama might have written the comment- 
aries, which he has been credited with and might have 
composed Arthasamgrahas on many Upanisads, and they 
might have been lost. 


Bhatt Ramanath Shastri published in V. S. 1980 the 
Māņdūkyopanisaddipikā of Purugottama, in Bombay. It 
contains the commentary not only upon the prose passages 
of the šfāņdūkya but also upon the first two chapters of the 
Kārikās ascribed to Gaudapáda. It may appear rather curious 
that Purusottama should have commented upon the verses 
of Gaudapāda, the grand-teacher of Sarkara, Purusottama 
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has exaplained the Upanigad and the Karikas from the 
point of view of Suddhadvaita 


While only the commentary upon the first two chapters 
of the Kārikās 15 extant, we should admit that he intended 
to comment upon the other two chapters also, as can be 
seen from his own statement.! ! * In Avaranabhanga he refers to 
his commentary thrice 22% All these references, especially the 
second, make it quite clear that Purusottama not only 
intended to write but actually wrote his commentary upon 
all the four chapters of the Gaudapada-kariküs. It 15 
really unfortunate that we have not been able to secure 
the commentary in full. 


(64 ) Nrsuhhottaratapinyupanisaddipika. ` 


The Nrsirihiottaratàpini ıs a minor Upanisad belong- 
ing to the Atharvaveda It begins with the four divisions 
of ‘Om’ ın the fashion of the Mandukya It has nine 
khaņģas in which st appears to teach the absolutism of 


114 'Sādhanantarānām smāttānām upasanānām ca sattvāt kim iti 
Jadacaryadyupadesa ity etaddvayamatam adi attākhje vicūrayışye " 
Maünpaükyopanisaddipika, p.-55 
115 (1) Yat tu Gaudavartike="Bhogārtham srsjir tty anye krida” 
rtham iti cápare'ity evam prayojanam vikalpya-Devasyutsā 
svabhāv6yam aptakāmasya kā sprhä-ıtı siddanta uktah 

Tatrapi kridakgranam eva svabhāvo vaktavyah 
T. S. Ab V. 68 p 116 


(2) Etena Gaudavartikānurodhenāpi ye grahilatvam vidadhati, 
te’ pi pratyuttarita bodhyāk. Gaudavartikaprakaragacatust- 
ayarthas tu maya tadvyākhyāne sopapathko  mrüpita ut 
tato' vadheyah T.S Ab V. p. 158 

« 3) Tena Gaudavarnkokta-Satkaryavadadosa api vikārēna- 
ngikarad eva parhrtah. T. Sn. Ab V. 140 p. 117 
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Samkara. The influence of the Māņdūkya and the 
-Gaudapadakarikas is distinctly traceable. It also combines 
with this absolutism, the theistic trends as seen in the 
elevation of Nrsimha. Purugottama has commented upon 
this work from the point of view of Suddhadvaita. He 
seems to care only for proving that the Upanisad does 
-not teach the Kevaladvaita of Sarkara. That is why his 
commentary is very short. It is strange that he does not 
explain so many passages. 


Regarding the Arthasarūgrahās of Purugottama, 
Telivala makes an interesting observation.116 Purugottama is 
said to have written 52 Vādagranthas. It does not 
appear to be correct. It is likely that Purugottama might 
have written 52 Upanisad-arthasarmgrahas, and they might 
have been styled Vadagranthas by some. Dayaram, the 
well known Gujarati poet has said in his Guru-šisya- 
sarnvada; that the Upanisads are only 52. Hence it may 
be said that Purugottama wrote 52 Arthasamgrahas, Yt is 
difficult to say anything for or against this view. 


What is the difference between an Arthasamgraha and 
a Dīvikā ? The two terms do not appear to have any 
wide divergence in their connotation so far as the works 
"of Purugottama ate concerned. It may be said that the 
Arthasamgraha is a shorter commentary while the Dipika 
is an extensive commentary. But the Nrsimhottaratapini- 
upanisad-dipika is surely not a long commentary. 
Purugottama seems to have used these words without any 
difference in their meanings. 


116. Gf. Pustibhaktisudha. Vol. V. No. 6. 
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( 65 ) Kanalyopanisadarthasamgraha 


It has been published in the Pustibhaktisudha Vol 
V No 6 The Karaha 1s a small Upanisad, which like 
the Nrsimliottaratapim, appears to contain the absolutism 
of Samkara with the theistic tendencies leaning towards 
Sarvism Purusottama has interpreted the same so as to 
find out the Suddhadvaita and Vaisnavism from it 


(66) Bralmopanisad-arthasamgraha 


It has been published in the Pustibhaktisudha Vol 
IH No 1 The Brahmopanisad 1s a short work with the 
idealistic doctrines Putusottama has explained it in such 
a way as to show that the first khanda shows the greatness. 
of Brahman, and the second gives four divistons as found in 
the Māndūkya, the Viruddhadharmasrryatva etc 


Shn G K Shastri at the end, in a foot note says 
that this appears to be a part of a bigger work called 
Upanisadarthasamgraha This 15 similar to the suggestion 
of Telivala teferred to above 


(67) Introduction to Amrtatarangimi 


The Amrtatarangim: commentary on the Bhagavad 
Gita raises a question of authorship It has been printed 
together with other commentaries in the publication of 
the Gujarati Press Prof M G Shastri, 1n his introduction 
to his collection of the Suddhadvaita works on the Gifa says 
*Srimatpurusottamaviracua ( Srmadvrajarayagosvamwra- 
cuen vrddah) — Gitàmrtatarangm etc'!17 Thus. 
according to some the work goes under the name of 
Purusottama, while in the opinion of others it was written 


117 Srimad Bhagavad Gita with Tattvadipa etc Bhumika p 5 
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by Vrajarāya. The last ten verses: are not, useful, in: 
throwing light upon this problem. It is a really dificult- 
point. We shall have to rely solely upon the internal 
evidence. 


The commentary begins with an introduction whieh 
gives various views regarding the  purport of the 
Bhagavad-Gita, of Sarkara, Madhusūdana Sarasvati, 
Sridhara and Rāmānuja. The author refutes the opinions 
of the first three and shows partial agreement with that 
of the last. The author then gives an important discussion! 
on the purport of the Gita as understood in the! 
Suddhadvaita. 


The regular commentary is however far different from 
the introduction in its spirit. It explains only the words 
of the Gita at almost all the places. It does not refer to 
the interpretations of other commentators even though some- 
times it may be necessary. Not only so but sometimes it 
may appear that the meaning given in the commentary is 
farfetched. We may just take an instance or two. The Gita IT.28 
reads: Avyaktādīni bhūtāni...stc. It may be understood in 
a simple way that the beings are invisible before they are 
born, they are visible when they are alive and they are again 
iovisible when they dic, So in the beginning and at the end 
they are Avyakta, in the middle they are Vyakta. This is 
the meaning generally accepted by the commentators except 
the author of Amríataraügipi. He says that ‘Avyakta‘ 
means Aksara, which is the adi or utpatti of the bodies, 
which according to him is the meaning of ‘bhitani.’ 
*Vyaktamadhyüni is evplained as: ‘Vyaktam jagat tad 
eva madhyam — sthitirupam utpattilayayor madhyam 
yesam tani.’ Similarly ‘ Avyaktanidhanani’ means : 
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* Avyakta aksara eva nidhanam layo yesam tam te’ 
The commentator then adds 'Atrāyam arthah Yata 
utpattis tatraiva nase šokah svasyanucita ity arthah 
Svasyapi tanmāranāntaram na narakadisambhāvanā 
yata utpattisthala eva svasyapi naso  bhavisyati 1$ 
The commentators meaning ıs not convincing The 
commentator again brings in the topic of Bhakti every 
now and then, even at places where it 15 entirely uncalled 
for Thus for instance in Gita 1 36 He gives two inter 
pretations In the second interpretation he says * Tava kā 
pritth syüd' and thus brings ın the idea of Bhakti He 
adds after some discussion Atataynmarane dosabhavas tu 
dharmašāstravicāreņārthašāstravicārena ya miriipito na 
tu bhaktivicarena, bhaktimargāt tu tayor durbalatvāt 
tanmāranenāsmākam papam eva bhavet pāpāc ca bhaga 
vatsambandho na syad ata eva narānām ksiņapāpānām iti 
mrūpītam 119 It 1s really very difficult to agree with this 
We need not take many more instances to show that the 
explanations given in the commentary are not convincing 
A perusal of the works of Purusottama will show 
that the body of the commentary does not contain anything 
which may enable us to say that the work 1s from the 
pen of Purusottama Not only so, but the essential 
charactertstics of Purusottama’s style and treatment are 
totally absent Purusottama is never unreasonable, especially 
when he is commenting upon some important philosophical 
work and if we look to the instances referred to above, 
we are not inclined to believe that it 1s written by him. 
Again the present writer has not been able to find 


118 Srimad Bhagavad Gitā wuh seven commentaries p 91 
119 Ibid p 30 
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references to this commentary in any of the works of 
Purugottama, though references to'the Gilg are-vety of- 
ten found.’ Some of the explanations of the verses in the: 
Gita as given by Putugottama elsewhere, are différent: from 
the explanations given in the said: commentary; While 
explaining the V. 21 of the second chapter -of the. 
Tattvadipanibandha, Purusottama explains the- term; 
‘Vedavadaratah’ occuring in the. Gita. IL 4242s : 
*Vadaratah na tu tátparyajüatürag 129 In,the commentary 
on the other hand it is stated : ‘Vedavadarata iti. 
vedoktaphalakarmakarapam evocitam,na.tu niskāmatayā: 
te tatha. i9! Similarly Purugottama explains 'Traigunya- 
visayah’ occuring in the Gita IL 45. as : "Traiguņyam 
gupatrayasamudayo vigayo bodhyo yesgüm.te tatha.!?* 
The Commentary however explains it as : Traigunyah: 
triguņasrstau « srsia ye jivas — tadvisayas tadartham 
svargaphalakakarmabodhaka vedah,’ and ‘Vedas traiguny-, 
avisayas | trigupatmakasvarüpaphalapratipadakah , na tui 
sāksād bhagavatsarmbandhapratipādakāt.)?3 Again the 
tirade against the Vedas in the Gita is explained by 
Purugottama in his Avaraņabhariga as : 'Laukikim pratītim, 
ādāyaiva vakti”1** No such explanation is given in.the 
Amrtatararīgiņi. Thus it may be said that.the Arnrtarar- 
angipi is not written by Purusottama but, by Vrajarāya. 
The introduction is however quite differently concieved 
and contains all the characteristics of Purugottama's pen. 


120. T. Sn. Ab. V. 21. p. 22. 
121. 'Srimad Bhagavad Gita with 7 commentaries. p. 107., 
122, T. Sn. Ab. V. 21. p. 22. 
123. ‘Srimad Bhagavad Gita with 7 commentaries, p. 111. 
124, T. Sn. Ab. V. 21. p. 22, 
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Thus we think that it was prefixed to the commentary by. 
Purusottama. It is very easy to undersatnd how the work 
passed off under the name of our author. Purusottama has 
written many works and fathered them upon his elders, 
so the Amrtatararigiņī also, to which he has written only 
an introduction, might have been understood to be his. 


Remarks : 

We have described above 67 works of Purusottama 
in all. Purugottama might have written many more inde- 
pendent works or commentaries than those, which have 
been noted above by me. The Sampradayic tradition bas 
attributed to him such literature that can not be described" 
as anything but vast. He is said to have written as many 
as nine lacs of Slokas. 125 Some of his works might 
have been lost to us. It is also possible that some of his 
works might have been known and studied by some one 
or other scholar of the Sampradaya and I may not have 
been able to secure the same. The commentary on the 
Dvātrinšadaparādhaksamāpana-stotra was not found by 
me. It is possible that there may be some such other 
works also. Anyway, I have given an account of as many 
works of Purugottama as I could get. I think that I have 
reviewedalmost all his important works and many of his 
minor works. They are more than sufficient to show how 
Purugottama was a prolific writer, who tried to explain 
almost all the important works of his great ancestors and 
who also wrote dozens of independent works to elucidate 
clearly the principles of the Suddhādaita system, and to 
criticise the theories, which were unacceptable to him. 


125. Cf. ‘Yak sarvam navalaksapadyakamitapraudhaprabandham 
vyadhát, ' 
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Is it possible to find out a chronological order of his 
works ? We have one piece of evidence for this purpose. 
Purusottama very often refers of his own works and we 
can easily say that the works, which are referred to, are 
definitely earlier than those, in which the references ate 
found. The evidence is however not conclusive. It is 
possible that Purusottama might have been writing some 
works simultaneously. It is also possible that Purugottama 
might be referring to the works which were being written 
or which he might have only planned to write at the time 
of referting to them and might not have actually written 
them. Hence the argument based on these references does 
not appear to be sound. 


Is it necessary to find out the chronological order of 
his works at all? The question of the chronological order 
of the works of many authors has been discussed and 
debated but I may be excused to say that more often than 
not the discussions of this type appear to be without much 
value The chronological order of the works of a particular 
‘author should be fixed if and when we are in a position 
"to point out the development of the genius of the author 
and if we are able to study how the author attained to 
that particular state of maturity. If we can not do this, 
the whole question of the chronological order loses its 
importance and value, What is the position of Purugottama ? 
"A study of ‘the works of Purugottama reveals no such 
'dévelopment or attainment of maturity. We have the same 
‘author, the same dialectician, with the same manner of 
“presentation throughout in all his works, whether they 
may be important commentaries or indepéndent works Or 
just minor tracts. We do not therefore think “it necessary 
to enter into'such a discussion at all. 
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imay appear rather difficult. Vallabha is too * sparing, too 
-laconic to the extent that! the exact meaning “which he 
intends to convey cannot often be understood without the 
help of explanation. Vitthale$a is surely clear i in, his writing, 
he can be easily understood but he shows a tendency "for 
ornamental style, as found in some of the long sentences 
and compounds in his works. 

" Purugottama, as we have seen in the.preceding chapter, 
is primarily a commentator. In-the independent works also, 
his mission is not just to refute, what others bave- said 

-and.thought, but also to.explain clearly his theories He is 
simple and clear. He never embarks- upon.-long- passages 
«studded! with long. compounds and. difficult’ words. His 
sentences are well-balanced, .He never tries to be ornate, 
though he has at his disposal the vast rich vocabulary of 
the Sanskrit-language. He does not even,appear to, pause 
for a word, suitable words come:to him and his pen goes 
on easily. iHe 1s a Sastric' writer- and naturally we will 
"find his language full.of all.the technical terms 1n Sanskrit 
literature One, who is not.conversant with the terminology, 
may find his works a hard nut to crack, but after the terms 
‘are understood, one will find the ease and even grace with 
which he writes. His explanations are often brimmjng with 
shomely analogies like *Sarvam padam hastipade nimagnam'* 
and proverbs like Gajā yatra na ganyante masakanam tu 
ka katha.* ‘The seriousness of the subject naturally requires 
some amount of dignity and maturity of style. Purusottama 
has the depth and profundity, dignity and maturity, combined 
with the ease and grace in the language. Purugottama however 
_ 1 > 
1. - A. B. P, p. 318. 
2. c A. B. P. p. 415. 
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does not attempt to be a stylist. He is an interpreter and 


argumentator. He should thus be studied from that point 
of view. 


Method and approach : 

The tradition of the Suddhadvaita thinkers recognises 
two methods of exposition, the pramana method and the 
prameya method. Purusottama is said to have followed the 
former, while Harirāya and others the latter method. What 
exactly is meant by this? The words pramāņabala and 
prameyabala are used by Vallabha himself, when he says 
in his Prakāša on the Tattvadipanibandha at the end of 
the first chapter that he has expounded the meaning of 
the Sastras by taking recourse to the pramāņabala, while 
‘he will speak out the decision on all the topics by 
resorting to the prameyabala. The distinction between 
the pramāņa and the prameya methods seems to have 
«started on the basis of this reference. The distinction 
however does not appear to be a very well-known one, 
and both the terms pramāņapaddhati and prameyapaddhati 
appear to have been very vaguely used. Pusugottama ex- 
plains the term pramāņabala «as the decided implication 
of the pramanas, i. e. the prasthānas, following their mutual 
reconciliation and harmonisation. Purugottama gives two 
explanations for the prameyabale. Firstly prameya is the 
“Highest ‘Lord, who is:known by all the Vedas and the 
"like. He is omnipotent. Even then He is capable of parti- 
cular actions in particular forms, which He assumes. 


3. Pramāņabalam asritya sastrartho vinirüpitab, 
Prameyabalam āšritya sarvanirpaya ucyate. T. S, P. p. 168. 
4. Pramāņānām vedādīnām šribhāgavatāntānām balam parasparā» 
virodhena nišcitam tatparyam ity arthah. T. S. Ab.!p.-168. 
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"This is the prameyabala, Secondly prameya may be 
.understood in the plural referring to the objects of 
^our knowledge, obtained by means of our eyes etc. Their 
bala means their capacity to produce the particular 
^effects.S. What should be understood by the term pramana? 
In this particular context it is to be restricted to denote 
only the verbal testimony. This would lead to the 
consideration of the svatahprāmāņyavāda and the šabdaba- 
lavicüra as against the paratahprāmāņyavāda and the 
arthabalavicāra respectively. On the basis of these two 
distinctions, Purugottama says rhat for those who accept 
that the means of proof are self-valid and who understand 
the Sāstrārtha on the strength of the word, and who do 
mot entertain any doubt regarding the theories taught in 
„the Sāstras, the first chapter of the Nibandha is written. 
"Those who follow the paratahpramagyavada or who do 
„not accept the pramāņas to be self-proved, and who 
approach the Sāstras on the ground of the arthabala, may 
doubt the theories, that have been propounded, or they 
may accept wrong theories; for them the second chapter 
vis written by the Acarya.” It will thus be seen that the 
„pramāņabala is for those who follow the svatahprāmāņyavāda 
rand the $übdabala, while the prameyabala is for other who 
adhere to the paratahpramapyavada and the arthabala. 
"When one proceeds on the strength of the pramana, one 


5. Prameyasya sakalavedadivedyasya , bhagavato balam sarvasamare 
thatve' pı tattadrūpeņa | pratiniyata-tattatkaryakartrtvadwüpam. 
T. S. Ab. p. 168. 
"6. Prameyāņām stāstrānugrhītacaksurādi janyapramāvisayāņām 
arthānām và balam tattatkārzajananasāmarthjam. 
TT. S."Àb. p. 168. 
17. Cf. TS. Ab. p. 168. 
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would just make the starements regarding what is taught 
in the scriptures. ' When *on the other hand, one takes 
tecourse to:the prameyabala, one would discuss the whole 
point from the point of view ‘of the prameya or prameyas 
‘which are accepted to have certain cliaracteristics;" whereas 
‘one is šrutitantra, the other is vastu-tantra. This difference 
can be seen clearly from Vallabha's own treatment as found. 
in the two chapters. 


The difference between! the two methods in the 
"Suddhādvaita can thus be explained: The pramana refers 
to the authoritative scriptural texts. One who follows the 
texts, the injunctions, prohibitions, meditation, knowledge 
and even'devotion, according to the texts, is called a 
ptamāņamārgī or a maryadabhakta. But one who irrespective 
of Vedic rules, approaches the Lord in the manner of the 
Gopis, depending solely upon thé Lord (Prameya), is called 
a prameyarhürgi bhakta. In other words pramāņamārga is 
the marvadamarga, and the prameyamarga is "the pustimarga. 
“The former completely follows the constitutional rules, 
while the latter solely relies upon the will of the Lord, 
irrespective of the constitution. "We can thus say that 
' Purugottama is out and out a pramāņamārgī, while Harirāyā 
is a prameyamārgi. Harirāya and others who have followed 
the prameyamārga, have something of mysticism in them; 
"this is not found tri Purugottama. 


There are "cettain' distinguishing ‘characteristics which 
'até" found" in ` Purugottama's * method of presentation and 
discussion of various views, Purugottama comes very late 
in the philosophical field in India.’ As we have seen in 
chapter II, he had many well known contemporary scholars, 
who contributed some view or other, while commenting. 
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upon the works of others or by means «of: independent 
compositions. « Apart from that, he had before him the 
works of scores of illustrious predecessors, whose views 
were. considered authoritative. The Suddhadvaita again 
was a comparatively modern system. Purugottama therefore 
adopted a comparative method.. When any particular point 
comes - up for discussion, Purugottama is never contented 
by giving his own point of view regarding it. He refers 
to almost? all the scholars, who have expressed their views 
on.that particular topic; the refutes them if he! thinks it 
proper, otherwise he just keeps quiet. after giving their 
opinions and stating his own. Thus for instance, in the 
very beginning of his Prasthünaratnakara, Purugottama 
deals with the determinate and indeterminate knowledge. 
He refers to the Bhāttas, the Bahyas, the author of 
Vedūntaparibhāsā, the Naiyāyikas and. the Prabhakaras 
and gives the view according to the Suddhadvaita. after 
that. Again after stating the view of the Bhāțțas, he also 
shows how the nirvikalpaka jñāna as understood in the 
Bhātta school can be explained from the point of view of 
the 'Suddhādvaita.* He refers to the Nihilists and shows 
how they should be refuted.? While - dealing with the 
savikalpaka he refers to the Sampradayika Nary&yikas: and 
Ramanatha, whom he refutes!? In the KAyativada ke 
enumerates and explains all the theories of erroneous 
perception and shows how they ate acceptable or unacce- 
eptable. Purugottama keeps in.mind not only | the- 
«different views expressed by the scholars, but also the- 


8. Pr. pp. 8-10. 
9. Pr. p. 10. 
10. Pr. pp. 13-14. 
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would just make the statements regarding what is taught 
in the scriptures. * When on the other hand,. one takes 
recourse to:the prameyabala, one would discuss the whole 
point from the point of view of the prameya or prameyas 
‘which ate accepted to have certain characteristics;" whereas 
‘one is šrutitantra, the other 1s vastu-tantra. This difference 
can be seen clearly from Vallabha's own tréatment as found 
in the two chapters. 


The difference between! the two methods in the 
"Suddhādvaita can thus be explained: The pramana refers 
to the authoritative scriptural texts. One who follows the 
texts, the injunctions, prohibitions, meditation, knowledge 
and even devotion, according to the texts, 15 called a 
pramāņamārgi or a maryadabhakta. But one who irrespective 
of Vedic rules, approaches the Lord in the manner of the 
Gopis, depending solely upon' the Lord (Prameya), is called. 
a prameyarhürgi bhakta. In other words pramāņamārga is 
the matradamarga, and the prameyamārga 15 the pustimarga. 
“The former completely follows the constitutional rules, 
while the latter solely relies upon the will of the Lord, 
irrespective of the constitution. ‘We can thus say that 
"Purugottama is out and out a pramügamargi, while Harirêya 
is a prameyamārgī. Hariraya and others who have followed 
the prameyamürga, have something of mysticism in them; 
"this is not found id Purugottama. 


There are "cettain' distinguishing 'characteristics which 
aré-found" in ° Putugottama's * method of- presentation and 
discussion of various views. Purugottama comes very late 
in the ‘philosophical field in Thdia. 'As we have seen in 
chapter II, he had many well known contemporary scholars, 
who contributed some view or other, while commenting: 
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upon the works of. others or by means of independent 
compositions, . Apart from that, he had before him the- 
"Wotks of scores of illustrious predecessors, whose . views. 
were: considered authoritative. The Suddhadvaita again 
was acomparatively modern system. Purugottama therefore 
adopted a comparative method.. When any particular point 
comes . up for discussion, Porugottama is never contented 
by giving.his own point of view regarding it. He refers. 
to almost all the scholars, who have expressed their views 
on that particular topic; he refutes them if he! thinks it 
proper, otherwise he just keeps quiet. after giving their 
opinions and stating his own. Thus for instance, in the 
very beginning of his Prasthanaratnakara, Purugottama 
deals with the determinate and indeterminate knowledge. 
He refers to the Bhāttas, the Bahyas, the author of 
Vedantaparibhasa, the Naiyayikas and. the Prabhakaras 
-and gives. the view according to the Suddhadvaita after 
„that. Again after stating the view-of the Bhattas, he also 
shows how the nirvikglpaka jñāna as understood in the 
-Bhātta school can be explained from the point of view of 
the 'Suddhādvaita.* He refers to the Nihilists and shows 
how they should be refuted.? While dealing with the 
savikalpaka he refers to the Sāmpradāyika Naiyayikas and 
Ramanatha, whom he refutes.!? In the Khydtivada ke 
enumerates and .explains all the theories of erroneous 
perception and shows how they are acceptable or unacce- 
eptable. Purugottama -keeps in mind not only | the 
-different views expressed by the scholars, but also the- 


8. Pr. pp. 8-10. 
9. Pr. p. 10. 
10. Pr. pp. 13-14. 
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tefutations that they have given of the rival systems. Thus 
-for instance in his Prakata on the Aņubhāsya. 1. i. 2. 
Purugottama gives the arguments of those who think that 
Brahman can be inferred. He them refers to Bhāskara, 
Who refutes this position. The arguments that have 
‘been advanced could not satisfy Rāmānuja, who gives 
this own refutation. The statement of all this is followed 
bya reference to Udayanācārya, who has given indepen- 
dent arguments to prove that Brahman or Ifvara can 
be established on the ground of rasoning. Purugottama 
“then refers to the Samptadayikamata, the Abhinavamata 
and to Vijāānabhikgu and finally refutes them.!! 
Similarly under the next Satra, he explains the Bhedabheda- 
vada of Bhāskara, states its refutation as given by Vācaspati 
Misra and then attacks Vācaspati for this refutation.!* 
This is the position not only in discussing a particular 
theory, but even in commenting upon the Aņubhāsya and 
‘other works. In the Prakāša on the Anubhasya at the 
-end of almost every Sütra or Adhikarapa, we find a 
statement of the interpretations of that Sütra or set of 
Sütras as given by other commentators. While so stating 
the different interpretations, he shows how and why 
Vallabha difers from them and how they are faulty. 
Sometimes he just gives these interpretations and does 
not make any comments. Thus for instance under sutra 
-Il ii. 18. Purugottama Bives the interpretations of Rāmānuja 
„and Bhāskara. The latter is similar to that of Sarkara, 
The same thing has been said with some minor difference 


1l. A.B. P. pp. 70-81. 
2. A.B. P. p. 92-95. 
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by others also, says Pusugottama.!? It should be noted: 
that Purugottama here makes no comments of his own. 

Similarly at the end of the Tarkapada, Purusottama refers. 
to Rāmānuja's interpretation of the Sūtras. TI. ii. 42—45. ini 
which Rāmānuja defends the Bhāgavata system. He also: 
refers to Madhva who interpretes the Sūtras so as to, 
repudiate the Sakta system. But he does not say anything 

for or against them. That is what we want to point out 

when we say that Purugottama adopts a comparative method. 

He compares the interpretations, theories and statements 

made by the scholars of his own school with those of 
others, and this he does, not just for the sake of refuting» 
the other systems, which he very often does not refute, 

What he puts before us is a thorough comparison of these 

views and interpretations with or without his comments. 

This is very helpful for a clear understanding of the 

Suddhadvaita, when compared with other systems. 


Secondly we should note that Purugottama's approach 
to the problems, he would like to discuss, is analytic. 
Whenever a certain point comes up for discussion, he does 
not skip over it by saying that this has been so orderd by 
the Ācārya or that this does or does not appear to be so. He 
would like to go to the root of the problem and with a 
thorough presentation of the original texts, he would 
proceed analysing the whole topic. An interesting illustration 
of the same can be found in a very scholarly and very 
difficult discussion of whether the affix, “mayat” means 
‘vikāra’ or *prācurya'. Under Sūtra I.i. 12, Purugottama 
refers to many grammatical works, right from Panini’s. 


13. Etad eva kuītcid vailaksapyenanye’ py ahuh. A. B. P. p. 635. 
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Astādhyāyi upto the Siddhantaratnakara of Ramakysna, 
Similar is his discussion of almost all the topics. When~ 
-ever a certain «word is used, he explains the exact implica- 
tion of the term, if it is very important for the theory, 
that is propounded. He wants to give us a clear picture 
-of what is implied by the particular term; he is never 
confused or confusing. We shall here take certain examples 
to illustrate this point. 

Individual souls are said to be ambas of Brahman. In 
the Bhagyaprakasa at end of the third pada of the second 
adhyāya, Purugottama discusses the exact implication of 
this term. He says that the term ‘arta’ is used in the 
Smrtis and the Sitras,: while the term ‘pada’ is found 
in-the S'rutis. Both are homonyms and are therefore vague. 
The word ‘amsa?’ may be used for a limb, a son, a piece, 
a part of something specific, and a constituent part in a 
bundle. As the Sruti:passage ‘ Ardho va esa atmano yat 
Jpatnih' shows, even a wife can be called an ‘armsa’. 
Similarly the term “pada” also means a part or a limb. 
Even though any of these meanings can be used without 
being afraid of the contingency of resorting to laksana, 
‘the relation of the amba and the amin should be under- 
stood so as to be in accord with the analogies of the 
spider and his web and the fire and sparks. This being 
the case, the amba must be something like a part or à 
"piece, the nature of which is not modified; it is therefore 
not completely or eternally separate from the arhdin, nor 
is it just an attribute of the same.!+ 

The term “maya” is also similarly discussed and 
explained. Bhaskara says that maya is a revelation devoid 


14. A. B. P. pp. 766-767. 
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ofits object.-According to Rāmānuja it implies surprise 
and wonderment. In the Suddhadvaita however:māyā is a 
special power of the Lord. The proof for this:is found in 
the Bhagavata passages like, ‘ Nafavan midha mayabhir: 
māyešān no jigisasi.‘ 15 Maya thus means the deluding 
capacity of the Highest Lord.!? 

The term “Bhakti” in the Suddhadvaita means service: 
and love ta:the Lord i e.-Premaseva. Taking his clue from: 
cryptic statement of Vallabha-*Bhaktisabdasya pratyayar- 
thah prema, dhatvarthah sevā,'" Purugottama developes the 
idea thus: The meaning is expressed by the affix and, the 
base together and primarily: by the, affix. So the -affix 
«Ktin' which is capable of expressing the ordinary meaning 
of a root, is here combined with the root ‘Bhaj’.and so 
primarily expresses the act of; worshipping.: This is of the 
‘nature of service. The word ‘seva’ has the conventional 
sense of physical, activity, preceded by constancy or 
frequency, as can be seen from the usages like- ‘striseva’, 
‘ausadhaseva’ etc. From the passages like *Matsevaya 
pratitam ca’ the said activity can be stated to be of the 
nature of service. Again these passages inform us of the 
pürpatva on account of the seva. It is possible only when 
service is mixed with love, otherwise the trouble that it 
would give would prevent it from being called a puru- 
sürtha. This being the case, love is the motive and as 
such the dominant factor in the seva. Thus it is the 
meaning of the affix, while the bodily service, which is 
is subordinate to love, is the meaning of tbe base.!? 


15. Bhāgavata. VIII. 4. 
16. A. B. P. p. 876. 
17. T. Sn. P. p. 75. 
18. T. Sn. Ab. p. 75. 
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While explaining that the Highest Lord is *Rasarüpa , 
Purusottama enters into a discussion of the term ‘Rasa’ 
The term ‘Rasa’, he says, 1s used for the taste, viz the 
quality which 1s grasped by the tongue, the mobile sub- 
stance, the quintessence and that which produces happiness 
which can be enjoyed The scriptural passages, Rasam hy 
evayam labdhvanand: bhavati 1? ‘Ko hy evanyat kak 
pranyad yady esa akata ānando na syat, ‘Esa hy ea 
ānandayātv*9 and others show that Rasa 1s the bliss, has 
the purpose of keeping the lifebreath, has tts place in the 
cavity of the heart and produces joy Thus Rasa 15 
*Hrdayasthaprāņitanandajanaka ananda? The joy which 
1s produced of this, can be enjoyed ın all the limbs and 
so it can be said to pervade the whole body, even then 
passages like ‘sa manasina ātmā jananam’ gives its place 
to be the mind Thus the sentiment which is produced in 
accordance with the theories of the Rasašāstra, 15 also an 
effect of the same Rasa "! 


An analysts, though short, of the concept of ‘sneha or 
love ıs also similarly found Purusottama says that sheha 
as an attribute of the mind or the soul, ıt 1s not desire 
‘I like it, I have love for it, I am glad at it, but I do 
mot want it’, such sentences are used Similarly, tt 15 not 
just knowledge, because, knowledge may be also of out 
enemies, for whom we have definitely no sneha Thus 
sneha 15 a dharmavisega 22 


19  Tattiriya Upantsad l 7 
20 Tartmya Upanisad II 7 
21 S S pp 252-253 
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Important concepts of other systems have also beeh 
discussed by our author in the same way One such concept 
15 sangat” Purusottama explains ‘sangat as Ananta- 
rübhidhanaprayojakakanksajanakajüánavisayórthah! This 
means the desire to know why a certain statement 1s made 
after that which has already been made That which 1s 
the object of the knowledge required to satisfy that desire, 
1s called *sangati? It 1s sixfold, as stated in the verse 

Saprasanga upodghāto hetutāvasaras tatha, 

Nirahakaikakaryatve sodhā sangatir isyate 

Prasanga 1s that which can not be avoided, when remem- 
bered Upodghata establishes the topic in hand Hetuta 15 the 
relation between the dependent and that upon which :t 
depends Avasara 1s something, which must be stated to satisfy 
the desire, which does not hinder the progress of the work 
Nirváhahatva serves the purpose of advancing the topic 
Ekaharyatva produces an allied effect This ıs the explana~ 
tion of the nature of sangati, and not its definition 
Purusottama himself would like to explain ‘sangati as tne 
'upeksanarhatva, (not proper to be neglected) of that 
which 1s remembered, while the discussion 15 being carried 
on by an intelligent man ?? Hetuta and others are the 
attributes of the 'upeksānarhatva” and are included in the 
sangati because they are related to the same Again these 
1s no limitation that “sangali” 1s only sixfold, other 
divisions can also be accommodated 84 

These and many other instances can be adduced to 
illustrate the analytical approach of Purusottama Purusot- 


23  Savaihanapurusaprayujyamanavakyaprayo]akatvena. smrtasyob 
eksanarhatram eva sargath A B P pp 133 131 
4 A BP pp 130 131 
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tama’s style and method would show that there 1s some- 
thing of a modern scholar in him He has some sense of 
history, which 1s sard to be so very rare in the works of 
Indian thinkers A pointed instance of this is found m 
the farous — Bhagavatasvarupavisayakasankanirásaváda, 
wherein Purusottama discusses whether the Bhagasata 
Purana ıs an old work  Purugottama says that 1f the 
Bhagavata was a modern work, many authoritative writers 
would not have referred to st in their works He thea 
proceeds fo give a list of those authors and works," 


beginning with Samkara who in his Caturdasamataviveka 
refers to the Bhāgavata He also refers to the commentaries 
on the Padmasahasranama and Upadesasahasri, Samvat- 
sarapradipa of Pracina Gauda ( Gaudapada ?), Hemādrur- 
atadanakhanda, Prakriyakaumuds of R&macandra, Kálan- 
rnayadipikavivarana of Nrstmhācārya, Saccaritramimānsā 
of Vidyanivasa Bhattacarya, Bhaktirasayana of Madhusüdana 
Sarasvati, Bhaktiratnüvali of Visnupuri, Ksemendraprakasa 
of Ksemenara, Sivatattiaviveka of Appayya Diksita, Nira 
ayasindhu, Bhagavadbhaskara, Dmakarody ota, and Caturv 
imbativyakhya of Bhattojt Diksita The list given here 
shows that Purusottama has in bim something of a modern 
scholar, who would find out such references to prove the 
antiquity or otherwise of a particular work 


Dialectics 


The term dialectics has been used by most of the 
modern scholars for describing the philosophical method; 


25 Bhigatatasvarnpavisayakasankantrasavada 
Appendix T So rp 3 
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as found in the Bhasyas, their commentaries, and such 
other works, Baldwin's Dictionary explains the term thus: 


Dialectic : ...In ancient philosophy and logic: pertain- 
ing to reasoning and argument, and (as a noun) a system 
Or coutse of reasoning or argument... 


Dialectics : (In education) : The Art of teaching by 
means of discussion as seen in Plato's Dialogues and 
involving as with Socrates inductive appeals to specíal 
instances.?8 


Dr. P. D. Chandratre in his thesis on Methodology 
points out certain important distinctions between the 
Platonic dialectic and Vāda-paddhati, as followed by 
Sanskrit writers.?" While we may not here enter into a 
discussion regarding this point, it will be sufficient to say 
that the term dialectic has been loosely used for the 
Vāda method. 


Vatsyayana-Bhasya on the Nyayasutras of Gautama 
informs us that there are three types of Kathā or debate, 
viz. Vāda, Jalpa, and Vitanda.9* Vāda proceeds with the 
Sole purpose of arriving at the ascertained truth.*? 
Gautama calls it a discussion with students, teachers, 
co-students and persons, who ars iuterested in reaching at 


26. Baldwin: Dictionary of Philosophy and Psychology. Vol. I. p. 278. 
27. Chandratre: Methodology. p. 238. 

28. Tisrah: katha bhavanti, tādo, jalto vitaņdā ceti. Vatsyayana- 

Bhasya. p. 70. 

29. Tattvanirpazyaphalah kathavisego vadah. Sarvadarsanasangraha. 

p. 239. 
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a method of mental experimentation, which Plato called 
the ‘ Dialectic >a method well-fitted for use in conversation 
or dialogue. It consisted in taking up any belief, one of 
the speakers chose to present; treating it as an hypothesis, 
and following it ruthlessly to its extreme conclusions. If 
for one reason the consequences of the hypothesis were 
unacceptable, a new hypothesis must be tried; and the 
process may be continued until one is found which leads 
tonoerror, Thus the dialectic is a progressive thinking process. 
The true hypothesis would be the dialectical survivor,” 38 


Coming to the Indian Vada, we can say, following 
Dr. Chandratre, that according to the definition of Gautama, 
quoted above there are three features that constitute 2 Vada. 
Firstly the contrary viewpoints should be supported and 
condemned by means of proofs and teasonings. Secondly 
none of the view points, accepted or repudiated must the 
entirely against the main thesis. Vātsyāyana explains the 
significance of this condition when he says that the 
fallacy of contradiction ( Hetvābhāsa ) of Siddhantavirodha, 
can be used in the Vada, but the proper place for the 
clinchers or nigrahasthanas is the jalpa or vitanda, and 
not Vàáda?" Third condition of the Vāda is that both the 
supporting and condemning must be in accordance with the 
reasoning of five-membered syllogism. It should be how; 
ever noted that mostly all the writers on the Vedanta 


36. W, K. Hocking : types of Philosophy. p. 489. Quoted by 
Chandratre : Methodology. pp. 29-30. 

37, Siddhāntam abhyupetya tademodh: viruddhaļ vt hetvabhásasya 
nigrahasthānasyānujāā vade. Vatsayanabhagya. p. 70. Also see. 
Jalpe nigrahasthānavmijogād vade tatpratisedhah. Vatsyayana- 
bhasya. p. 70. 
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carry on with the three-membered syllogism consisting of 
pratifia, hetu and udaharana 


In the light of what has been stated above, we would 
like to examine the Vadagranthas of Purusottama The 
Vādagranthas would in themselves provide for a very 
important study of Purusottama’s dialectics, because they 
are independent, compact and to the point An analysis 
of some of his Vadas 1s given below, so that we may be 
able to find out the salient features of his Vadagranthas 


The Prahastavada, as we have already said, 15 2 
composite work of three sections or avāntaravadas It 
begins with the verse — 


Srutisirasi yasya mahima mrupadhir 
Igo pt yasya khalu mahima, 

Tam Krgnam adimirtim naman 
Nirayadyasadgunam brahma 38 


The first quarter leads to the discussion on the 
meaning of the Vedantas The opponent asks as to how 
the fizst quarter can be explained Purusottama replies 
that all the Vedāntas teach Brahman 1 e they are 
Brahma pata The follower of Samkara points out here 
the avastavika-brahma-paratva, to which the author says 
that this 1$ a Šrauta system and only the Srufis should 
be accepted as the valid Pramaga and the thoughts, which 
go against them, should be countered on the strength of 
reasoning, which does not go agamst the Suns The 
author then goes on to show how the belief in the 
Sopüdhika-brahma-paratva of the S'rufzs ıs untenable, as 


38 Prh p 3 
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it 15 not vouched for by the scriptural evidence That 
Brahman has attributes is made out in the Srutis and 
only the material attributes are rejected Thus Brahman 
1s an abode of contradictory attribures So far, 
Purusottama bases all his observations on the scriptural 
passages hundreds of which are quoted and interpreted 
Purusottama now attacks the theory of Avidya on logiral 
grounds He asks whether Avidya 1s with or without 
begining, whether it 1s related to the jiva or Brahman, 
and whether it 1s sat, asat, both sat and asat or neither 
sat nor asat Purusottama points out that none of these 
alternatives 1s acceptable 5% Purusottama again comes back 
to the scriptural passages which he explains tn extenso to 
show how they can not be called upon to prove the theory 
of maya  Purusottama at the end proves the avikrtapar- 
indmavada on the scriprural authority and finally comes 
again to his point, ‘ Tasmāc chrutiširası mrupadfur eva 
brahmano malumā pratipadyata itt supapannam '*9 


The second part of the Prahastavada 15 said to be 
based on the second quarter of the verse quoted above 
Purusottama begins with a question Accepting that Brahman 
has endless forms, should all the forms be accepted as 
equal or should we think that one of them 1s principal 
and the others are subordinate? Some think that it 
15 in fact formless but assumes forms owing to mayi and 
so, whether they are equal or subordinate in relation to 
one another, does not make any difference Others say that 
all the forms are māyika, of them that of Visņu ts the 


39 Prh pp 21-22 
40 Prh p 34 
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highest Still others opine for Siva The followers of Bhedavada 
make out that only one 1s Brahman, while the other 15 
jiva The author then Says that in fact Brahman 15 beyond 
the three qualities tegulates the maya, 1s an abode of 
Contradictory qualities and ts thus endowed with all the 
forms It 15 and 1s not an agent, 1t is thus not an object of 
any dispute, 1t 15 faultless and on the analogy of blind 
men and an elephant, 1t assumes various forms to giye the 
reward to various worshippers The theory of maya has already 
been refuted The Bhedavada 15 not taught by the Šrutis 
Thus the difference of the forms should be discussed Out 
of these the Highest 15 transcendental and another 15 of 
the nature of Vibhutt, the others are still inferior to it 
Which of them 15 Mahamahimayukta ?4! This 15 4 sort of 
introduction to what Purusottama really wants to write 
He then states the views of Appayya Dikstta as found in 
Sivatattvaviveka, and refutes him thoroughly with a 
Vaisnavaite Interpretation of the S'rutis, Smrtis, Puranas 
and all that At the end he says that Bhagvat 1s the 
principal form of Brahman, and Siva 1s the main Vibhütt 


Thus the proposition in the second quarter of the verse 
15 established 49 


The third part deals with the third quarter of the 
said verse Purusottama here Says that Krgņa 1s the 
Adimürti and discusses it on the basis of the Puranas 
minor Upamsads, and refutes the contention that 
Kysnatva 1s marika 


41 Prh p 35 
42 Prh p 233 
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Bhedābhedasvarūpanirņaya begins with : 


Brahmabhedopasanaj jüanato và 
Brahmātmaikye' py amsatam atyajantah, 
Yasyaišvaryād āsate yanniyamyas 

Tam Srikrsnam devadevam namami.** 


The verse thus states, the oneness of Brahman and 
atman, the arisatva of the individual soul inspite of the 
said oneness and that everything is controlled and 
regulated by the Highest Lord. Thus it is necessary to 
-discuss whether the abheda tolerates the bheda or not. 
The opponent argues that it does not, and makes out a 
case for absolute Monism. Purugottama replies that the 
theory of Satkāryavāda, which is based on the S'rutis, 
shows that everything existed even prior to the creation. 
So the attributes like ākāra and kāryatva should be accepted 
as existing in Brahman. If-they are different from Brahman, 
it would go against the Advaitasruti. Hence we should 
accept that Brahman is endowed with the required attributes 
and is the cause. The effects are one with the cause, though 
«they are mutually different from one another. Similar is the 
case with the relation of Brahman and Jagat. The relationship 
between Brahman and the jivas is like that of gold and a 
lump of gold. This is also abheda, which tolerates bheda. 
As here the whole argument proceeds on the basis of 
Satkāryavāda, Purugottama has to refute the Asatkātyavāda, 
and the belief in the Prāgabhāva. This is based on reasoning 
and not verbal testimony. Purusottama again comes back 
to his point and shows how the Bhedasahignu-abheda is 
to be accepted in the states of deluge and liberation. 


43 Bhedābhedasvarūpanirņaya. Vadavali. p. 16. 
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Srstibhedaada 15 a very important work of 
Purusottama. It begins with * 


Yo lilayā kila gavam avanāya gotram 

Haste tikomalatame krpaya dadhāra, 
Yadriipam etad akhilam yata asa yasmat 
Sadvad yibhatr tam ajam šaraņam prapadye.** 


The statement of the third quarter 1s called into 
question by those, who belive in the Paramāņuvāda 
Purusottama refutes them by strongly attaching the very 
thesis that the paramānus can be the cause. The definition 
of the atom, as given by the Vaifegikas, 1s criticised by 
him vehemently. He says that ıt 1s not from the subtle 
that the gross 15 produced, on the other hand the gross 
cause gives rise to subtle effects, as can be surmised from 
various instances Purusottama also takes the opportunity 
to refute the concept of Abhāva, After thus repudiating 
the ārarubhavāda, Purusottama refers to the Ani$vara 
samkhyas and their theories. They are answered mainly on 
the scriptural grounds, though the non-sentiency of the 
Prakrtt 1s also pointed out Thus Purugottama says that 
the sentient Brahman should be accepted as the material 
and the efficient cause as also the agent of the world on 
the authority of the Srutis.*5 Now Purusottama here 
refers to the Ekadefin who does not agree to the theory 
of Parmama and who therefore advances the Vivartavada 
The author here details the arguments of the mayavadin, 
for rejecting the Sāmkhyan pariņāmavāda and accepting 


44. Srstibhedavada. Vadavah. p 82 


45 Tasmād brahma cetanam jagata upādānam nimtttam karty cett 
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the māyāvāda Purusottama refutes the māyavāda on 
Scriptural authority, though he uses logic also *$ At the 
end the Suddhādvaita views of Āvirbhāva-tirobhāva and 
ĀAvikrtapariņāma are fully explained 


In the beginning of the KAyatnada we have the 
following verse 


Yanmēyayā baluhksipta khyayate buddhir arthavat, 
Nivartate ca yadbodhat tam naman janārdanam.*" 


Ihe objector can not agree to the first line, but 
Purusottama answers bis objections and says that be is 
in favour of the Anyakhyáti. Purusottama refers to the 
Natyayikas, who believe in the Anyathakhyat: This 15 
refuted on purely logical grounds Similarly the Bhattas, 
the Prabhakaras, the Mayavadins, the Samkhya and 
Rāmānuja are referred to All are refuted except the last, 
whose view 15 also not accepted in toto The difference 
in the views held by the Visistadvatta and the Suddhad- 
vatta 1s described and explained by the author Purusottama 
shows how both Akhyat: and Anyakhyat: are accepted ın 
his system 

Avirbhavatirobhavavada 1s a very important work in 
as much as it deals with the theory of manifestation and 
non-manifestatton, which constitutes the basic plank of the 
Suddhadvaita The first verse runs 


Yadavirbhava ānanda &virbhavatt sarvatah, 
Tirobhavanti santāpās tam šraye gokulesvaram ** 


46 Srstībhedavāda Vadavau p 104 
47 Khyativdda Vadàvali p 119 
48 Āvubhavatirobhāvavada Vādavalı p 182 
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The opponent says that one who does not agree to 
the production and destruction of the effects can not also 
explain the manifestation and non-manifestatton Puruso 
ttama makes out a very strong case for his view He 
discusses the Satkāryavāda, utpatti, prāgabhāva and all 
the theories connected with the Abhavas, vehemently 
refutes them and finally explains the Suddhadvatta concept 
of manifestation and non-manifestatton and how it is to 
be applied to the Creation of the world and the Jivas 


Lastly we shall refer to the Khalalapanavidhvamsa 
vada, which 15 metrical and thus unique in certain respects 
It does not begin with a verse to which the opponent 
objects Purugottama here straightly plunges into discussion, 
when he says that certain followers of the Sākt: system 
doubt there 1s Saktitva in the Higaest Lord, looking to the 
ornaments worn by him Purusottama gives the authority 
of scriptures to prove the masculine character of God He 
also refers to the Svaminyastaka and the Satrsvatisthāpana 


We need not refer here to all his Vādas, because 
the Vadas which we have referred to will be sufficient for 
studying the vada-paddhati of Purugottama A study of 
the above Vadas will make clear the following points 


Most of the Vādas of Purusottama follow a definite 
fixed pattern The first verse in almost each of these 
tracts 1s written in the form of a benediction, but besides, 
1t also suggests the hypothesis, which 1s immediately tried 
Sometimes we find, as in the first part of the Prahasta, 
that logic 1s subordinated to Scriptures, but that 1s quite 
11 keeping with the accepted view that the gabda 15 the 
highest authority in the suprasensuous realms of metapny- 
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sics, It must however be stated to the credit of Purugo- 
ttama, that whenever he argues against a certain theory, 
he uses logic, 1f that particular theory 15 advanced on the 
ground of reasoning and only when the opponent adduces 
scriptures in his support, Purusottama meets him on that 
ground The first part and even the whole of the Prahastavada 
15 directly concerned with the scriptures When however 
the occasion arises, the discourse 1s carried on 
with reasoning Other hypotheses are also put forward as 
in Srstibhedavada and Khyativada They are however 
refuted by our author, who gives various arguments, 
logical and scriptural to support his own view and to 
refute the views of others We may say that this comes 
very near to the Platonic Dialectic, as explained by Hocking 
There 1s however one very important point of difference 
In Platonic Dialectic the first hypothesis which has been 
put forward nead not be necessarily accepted and other 
views are tried, when the first 1s found unacceptable In 
the Vadagranthas, as we have seen, the hypothesis suggested 
by the benedictory verse 1s the author’s own view about the 
point Thus the same 1s finally accepted after otner theories 
are rejected It can be pointed out, though st 1s very rare, 
that the rival theory 1s not entirely repudiated, while it 1s 
neither accepted tully Thus Ramānuja's view about erroneous 
perception 1s not completely refuted in tae Khyativada 


We can as well say that these tracts satisfy the 
requirements of the Indian Vada The contrary view points 
are supported and refuted on the basis of proofs and 
reasoning We have noted above that proofs for a Vedantin 
include scriptures as the final authority They are to be- 
supported by tarha or reasoning The ancient logicrans 
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classify tarka into 11 but the modern school accepts only 
5 Ātmāšraya (Ignoratio elenchi), anyonyašraya ( Petitto 
principii, cakraka (circle), anavasthā (regressus ad infin 
itum), and pramanabadhitarthaprasanga (reductio ad 
absutdum) The other six are vyāghata, lāghava, gaurava, 
utsarga, apavāda, and vaijātya “? Many of tuse tarkas are 
very often found 1n the Vadas of Purusottama We may 
here take some illustrations 


The Pramāņabādhutarthaprasanga 1s found in the 
Bhedābhedasvarūpanirnaya, when our author says that 1f 
the attributes like ākara, karyatva, and the like are not 
accepted as existing in Brahman before creation, the scriptural 
-passages, teaching the satkaryavada, would be rendered 
meaningless If the effects are said to exist separately 
from Brahman, it would go against the passages teaching 
oneness Hence for reconciling these two, we shall have to 
accept Brahman, which 1s endowed with these attributes, 
-as the cause 5° This 1s Pramanabadhitarthaprasanga 

Atmaéraya and anavastha are found together when 
Purusottama 1s refuting the concept of production in the 
casatkaryavada As tt 1s with number, so with production 
also we should believe that production is produced 
This 1s not only without any proof, but it leads to the 
fallacy of regressus, because utpatti requires another 
utpatti, this again the third and so on It should not be 
stated that utpattt 15 produced from itself, on the basts of 
the usages like * Utpattir jata”, because that would be 
ātmašraya 5! 


49 Cf Sarvadarfanasamgraha pp 238 239 
50 Vadavah p 18 
51 Ibid p 169 
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Besides these which have been illustrated here, there 
ate many other reasons found in Purugottama's argumen- 
‘tation. Thus for instance we find Anyonyairaya,5? 
mānābhāva,” drstāntābhava,5* prasiddaatva,$* kalpanā- 
gaurava,5® ativyāpti,57 etc. 

The second reguirement of a Vāda is that both the 
view points should not be completely against the main 
thesis, The idea behind this reguirement is, as we have seen 
asove, that the clinchers should not be used in a vada, 
the proper place for them being jalpa or vitanda. In the 
Vādas of out author the contingency of Siddhüntabhaüga 
is very often found used against the adversaty. We shall 
see one illustration of this. 


The atom is defined in the Vaišegika system as : 
“ Bhautikatve sati nityo gatiman paramapuh.’ What is the 
bhautikatva here? Is it bhüta-sambandhitva? In that case 
all the premordial elements like earth etc. do not exist in 
the beginning of creation; there can be no question of the 
bhüta-sambandhitva. If the opponent takes into account 
the existance of space, it would also include the mind, 
and thus the definition will be too wide. If for averting 
this contingency he refuses to accept the creation as such, 
the atoms themselves can not exist and this would be 
stentamount to Siddhantabhanga.®® 


52. Ibid. p. 173. 
53. Ibid. p. 186. 
54. Ibid. p. 189. 
55. Ibid. p. 187. 
56. Ibid. p. 189. 
57. Ibid. p. 201. 
58, Ibid. p. 85. 
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The third requirement of a Vada is regarding the 
five-membered syllogism The writers on the Vedanta, 
however, do not generally give all the five but they give 
only the first three members viz Pratyfia, Hetu, and 
Udāharaņa Purusottama’s Vādas afford us with many 
syllogisms 


One important point which we should note 15 that 
the Vadas of Purusottama never assume the form of 
yalpa or vitanda Mo t of his Vadagranthas ate intended 
to prove something and not to disprove something The 
Prahasta and the Khalalapanavidhvamsa Vādas ate 
specially directed against the Saivas and the Saltus 
respectively, but there 1s not Just an attitude of putting 
down an adversary In the Prahasta Purusottama proves 
that Brahman 1s the teaching of the Vedantas, that Siva 
1s the principal Vibhuti and that Kysna 15 the mülarupa 
In the Khalalapanavidhyamsavada we find that Purugottama 
tries to emphasise the personal aspect of God One may 
perhaps point out that the Jrvapratibīmbatvakhaņdanavāda, 
as its name indicates, 1s meant to refute the theory of the 
followers of Samkara The last verse of the Vada also 
lends support to this”? But we should bear m mind that 
after refuting the theory of Pratibimba, Purusottama shows 
how the theory of amsatva 1s faultless The Prasanga 
dialectics 1s often found in these works, when 
Purusottama offers different alternatives for understanding 
the opponent’s theory and rejects all of them But the 
trend of arguments 1s never destructive for the sake of 


59 Iti srivallabhacaryavacun a$ayigocaram Pratiby bad rupatva— 
khandanam visadikrtam Vadaralt p 182 
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being simply destructive. The alternatives are, on the other 
hard, offered to show the inherent inconsistencies tn the 
theory, which 1s attacked Thus when he says that the 
maya 1s neither sat, nor asat, nor again both sat and asat 
and not even different from both sat and asat, he points 
out how the theory of maya cannot be logically explained 
and accepted 


The observations, which we have made regarding the 
Vadagranthas are equally applieable to the discussions, 
that are found in other works of our author 


As regards the fallacies of reasons (hetvabhasas) the 
author himself discusses the topic ın his Prasthānaratnā- 
kara We would like to give here his own explanations 
and illustrations The Naiyayikas classify fallactous reasons 
into five, savyabhicara, viruddha, sat-pratipaksa, asiddha 
and badhita 


Savyabhicara 1s the straying reason which 15 explained 
as Sādh,atadabhāvasādhakatayā pratiyamanah It 15 
twofold common (Sadharana) and uncommon (asādha- 
rana) The former 1s that which proves both the sadhya 
and its absence by positive concomitance, e g *' Dhūmavān 
Valnek " The latter does the same by negative concomt 
tance, e g Sabdah amityah Sabdatvat The logicians 
give a third variety also called non-conclusive ( anupasam- 
hárin), which ts explained as, Avrttisādhyakatva e g 
Ākāšavān Disah Sometimes ıt is understood as 
kevalanvayidharmávacchinnapaksaha e g. Sarnam anityam 
Prameyatvāt The fault here lies with the obstruction in 
understanding the negative concomitance 


Adverce reason or viruddha hetu ts eaplained as, 
< Sadhya asamai ādlukarano hetuh ” ~The hetņ 15 not 
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coeval with the sādhya but 15 entirely different from it 
e g Gauh Asvatiat This, says Purugottama, 15 not 
different from the svarüpasiddht 


Sat-pratipaksa or opposable reason 1s that which 
obstructs the understanding of the sadhya e g Jalam 
usnam Sparsavatthát Nosnam Atejastvat 


Unestablished season or asiddha 1s explained as 
*Vyablicarady anyaparamarsapratibandhakata vacchedaka 
dharmatvam asiddhih! It has three varieties (1) Svatupast 
ddh, e g Ghatah prthivi Patatvāt (2) Āšrayasiddhi 
e g Gaganakamalam surablukamalam Sw ablukamalatvat 
(3) Vyāpyatvāsīddhi, e g the concomitance of fire and 
smoke 1s absent im a cloud of dust It can also be said 
to extst when the Sadhya ot the hetu 15 unknown 


Badha or stultified reason 1s explained as Pakse 
sādhyašūnyatvan” Thus for imstance fire does not exist 
in water 


Purusottama discusses upadht as a fallacy It 15 
defined as ‘ Sadhyavyapakatve sati Sadhanayyapakatyam 
upüdhih? Thus for instance the syllogism like * Yagiya 
lumsa adharmasadhanam himsátvat? has this fault because 
īt does not take into account the nisedha of himsa when 
enjoined in the scriptures £9 


One important point, which we may here note with 
regard to the dialectical method of Purusottama, 15 that as 
an honest debater, he does not resort to unfair means 
of argumentation as employed in the jalpa or vitanda 


— 
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Dialectic quibbling or chala ts one such way which means 
a wilful misrepresentatton of the views of the opponent 91 
lt 1s classified into three, vāk-chala, sāmānya-chala and 
upacāra-chala Jn the first, the meaning, which 
1s not intended to be conveyed, is assumed, when rhe 
statement of the opponent is vague In the second an 
absurd signification 15 urged by using too generic a term. 
"The third 1s based on the secondary meaning of the words. 
Tt ts necessary that the views of the opponent should be 
correctly presented before they are attacked, and we find 
this particular virtue in the discussions of Purusottama, 
who has never taken recourse to any of the chalas, 
mentioned above Not only so, but at many places we 
shall find the quotations of the view-points of others. 
"Thus for instance the catushotika dialactics of the Bauddhas,®? 
the theory of Syadvada, as explained by  Anantavirya,9? 
the views of logicians, Mimümsakas and others, given in 
the works of Purusottama, would show that Purusottama 
15 always careful in the presentation of the opinions of 
others Not only so but at some places he would also 
show the contents of certain books Thus for instance he 
says that the Sāmkhya, well-known by the name of 
Kapilasūtras, has two versions One has 28 Sūtras 
«amd 1s commented upon by Paíicafikha, the other 1s 
„Sāmkhyapravacanasūtra ın 6 Adhyáyas While the first 
‘version just mentions the topics taught in the system, it 
15 the second which explains trem fully 9*4 
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We have noted above that Purusottama has the dignity 
and elegance of style As a result of this he does not 
very often jeer at his opponents He treats Samkan, 
Ramanuja Madhva and all the acārgas with equal respect, 
as can be seen from the fact that he never uses singular 
number for them Singular is used by him only for 
Stikantha and Bhiksu, for neither of whom be seem to 
have much regard For Srikantha, of course, the discussion 
has more or less the sectarian bias Purusottama has, agam 
adopted a critical and liberal attitude There 1s however 
sometimes some caustic criticism from his pen 95 But they 
ate very rare Barring some strav passages we can say that 
Purusottama maintains a high standard of discussion, below 
which he does not go 


The last point, which we should take into account 
1m relation to Purusottama’s argumentation 1s whether he 
1s himself open to the charge of punarukta, which 18 3 
clincher In many of his works the same arguments are 
tepeated The theory that darkness is an object 15 found 
discussed in the Prasthanaratnakara,°® Andhakaravada ? 
and in the Ataranabhanga $8 Similarly the theory of ja- 


65 Of (1) Ata evam satyap: yat tadavicarenanandamaye 
duhkhastitvakathanam tad granthakrto mahadul khasamskarasy4 
pr balyam eva gamayati its dik A B P p 199 Ths 8 
against Samkara (2) Ata idam bhiksavaryagryadasayam 
evavadid itt dk A B P p 237 This is against Vynana 
bhiksu (3) Varsasikadarsanasya — ulukarupin s. kaņadenā 
krtawat  Vadaval p 140 This 15 against the Valfeghas 
in the Andhakaravada ete 
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pratibimbatva 1s refuted strongly in the Prasthanakatna- 
kara,s? the Vada bearing the same name,'? and the 
Āvaraņabhanga *? That an individual soul is atomic 
15 proved in the Āraraņabhanga,?” and Anubhasya- 
prakasa "5 The way in which God can be realised 
1s explainea in the Anubhāspaprakāša ** and Prasth- 
ānaratnākara,?5 the passages being completely similar. 
The Srgtiprakriya mm the Anubhāsvaprakāša"5 should 
be compared with that in the Prasthānaratnākara "1 
The refutation of the concept of Abhāva 1s found at many 
places *9 All these passages have a close affinity not only 
from the point of view of arguments but even expressions, 
to the extent that one appears to have been almost quoted 
from another It 1s quite fikely that Purusottama might 
have quoted in his works from other works of his own, 
But does this constitute the fault of repetition ? Repetition 
would be a fault, only when 1t occurs in the same work 
and not in different works On the other hand Purugo- 
ttama’s intentton seems to be that even if one of his 
works 15 read, the reader can understand the arguments, 
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which lead to the Position accepted by the Suddhadvatta 


The repetition may strike one, who reads many of his 
Wotks 


Important refutations 


Purusottama has refuted almost all other sytems im 
one way or another It 15 difficult to show here how he 
has refuted all these theories, because it will make a 
volume 1n itself sf we take down all the arguments, 
advanced by him against others It will however be useful 
to see some of his important refutations, 


While the Buddhistic theories are rejected by him, 
when commenting upon Anubhisya, he has independently 
tepudiated the Buddhistic theory of Sünyavada He asks 
Whether the proof by which the mbilist established the 
void, exists or does not exist If 1t does exist the existence 
of the pramana would 80 against the accepted principle 
Of void If 1 does not exist, how can the principle of 
void be established with the help of a Pramāņa, which 
does not exist at all > 


The Buddhists advance their famous fout-cornered 
dialectics for establishing the theory of void They give 
four alternatives, sat, asat, sadasat, and sadasadvilakgaņa, 
and reject them all That, which does not exist at all can 
not be produced by the usage of words Thus for anstance 
the horn of a hare does not exist at all That which exists 
can not be produced either from that which exists of 
from that which does not exist The pot or a sprout 15 
produced only by the destruction of a lump of clay ora seed 
respectively, and so it 1s not produced from bhava Itcan 
neither be produced from abhava, because otherwise the 
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essence of non-existence must inhere in the effect, but it 
15 not seen inherent It can not be produced from itself, 
because that would be tantamount to the fallacy of 
ignoratio elanchi, and also that of abserce of purpose It 
cannot further be produced trom anything else because in 
that case everything will be produced from everything, in 
as much as the otner thing, which 15 rhe cause, 15 not 
definite and thur may be anything Thus when the concept. 
of production ts rejected, that of destruction 1s also 
similarly refuted We can not again accept both sat and 
asat, because as sat and asat are mutually different from 
each other, one thing cannot be both The last alternative 
1s also not possible because one thing cannot be different 
from both sat and asat, and nothing 1s seen corresponding 
to it in the world Hence the void or Sūnyatā, which 15 
kept out of the four alternatives, 15 the only principle and. 
the attainment. of void 1s salvation according to them 


Purugottama gives a spirited reply to this Is the 
principle of void arrived at by the nihilist on the basis of 
any proof or just on the basis of the vastu without taking 
the help of any proof? It can not be latter, because then 
it would be well known to all, like the space and there 
would be no dispute regarding the same Again does that 
basis exist or not? If it does then the Stinya which 1s the 
abode of this basis must also exist and hence it cannot be 
kept out of the four alternatives. Similar ts the case if jt 
does not exist Coming to the first alternative even the 
pramana must be either existent or non-existent and this 
would again bring the whole thing in the four alternatives 
What again 1s the proof, by which the void 15 established ? 
Is tt perception or inference ? The former 1s not possible, 
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because the object of perception 1s not well-known to all 
Inference 15 also not helpful. The syllogism, * whatever 15 
inexplicable 1s $ünya," 15 not proper, because of the want 
of illustration For the Buddhists, everything 15 
included in the paksa If another syllogism 15 tried, 
* Ghatah šūnyah Uktaritya vicārāsahatvāt Patavat, then 
there 15 the fallacy of Straying reason because 1n the case 
Of the piece of cloth or the golden ornaments, the theory 
Of the production of an effect after the destruction of a 
cause ( Upamrdya pradurbhavah ) 15 not accepted by all 
Hence we must accept the theory of ‘Bhavad bhavotpatnh’ 
and that would go against the vicarasahatva, which has 


been made out The nihilists are thus refuted by their 
own arguments 7° 


After refuting the Jain theory of Syadvada following 
Vallabha, Purusottama refers to one Anantavirya, who 
Says that the seven statements are based upon the vivakga 
or the desire to express a Particular thing Thus when we 
want to posit a thing, we would say ‘ Sygd astı’, and 
3f we desire to negate it, the statement would be 
* Syan nàsti? If both positing and negating are desired 
1m a certain order, we have * Syad astı ca nasti ca’ If 
on the other hand both are desired to be stated simultane- 
ously then the sentence 1s “Syad avacyam’ If the positive 
15 to be stated as indescribable, we have *Syad astı ca 
«vacyam ca’ and if that 1s a case with the negative, 
then * Syan nàsti ca avacyam ca’ would be the sentence 
Jf all the three are destred to be expressed, we have the 
last statement, "Syād astı ca nāsti ca avācjam ca” 
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Purugottama asks whether the seven statements which 
are explained on the ground of Vivakg&, are the natural 
attributes of the objects or they are adventitious or super- 
imposed or they have that particular thing as their object. 
Jf they are natural attributes, they definitely exist and the 
question of any desire to express does not arise. They 
cannot be adventious, because in the absence of definite 
natural attributes, the adventitious one cannot be stated, 
as it would go against perception. Nor they can be super— 
imposed, because the attributes, which are superimposed, 
cannot make the existing ones indefinite. The last alterna- 
tive is equally wrong, because just by imagining any such 
position the natural attributes can not be made indefinite. 
The ancient scholars have already shown how they are 
mutually inconsistent and contradictory.?? 


Purusottama is very critical of the Vaišegika concept 
Of paramāņus. He has refuted the vaisesika theory of 
paramāņus as the cause, while commenting upon Anubh- 
āsya.? In the Srstibhedavāda, however, he attacks the 
very definition of paramāņus, as given by them. The 
paramāņu is defined by them as: ' Bhautikatve sati nityo 
gatiman paramāņuh.” What is meant by bhautikatva here ? 
It can not be the quality of being related to the premordial 
elements, because in the beginning of creation, we can not 
imagine the existence of elements like the earth, other 
than those, which are to be created. If the Vaisegikas 
point to the existence of space, the definition would as 
well apply to the mind also. If they do not accept the 
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State in the beginning of creation the paramānus 
themselves cannot be accepted and this would amount 
to Stddhāntabhanga. Bhauktikatva again cannot be bhūta- 
Samavayitva, the quality of being inherent m the 
elements, because the premordial elements themselves do 
not exist as shown above If the definition 1s somehow 
understood because of yogyata, even then, it 1» too wide 
and would include the mind also on the strength of the 
description of the manasa-srsti in the Puranas and the 
Yogašāstra If that 15 accepted as isfápatti, just a$ 
the Paramānus would be fivefoid, the mind also would 
be partite and this would go against the eternal nature of 
the mind The opponent 1s thus on the horns of a dilemma 


The Vaisesikas argue that the whole world 1s produced 
from substances having less and less of spherecity. ‘This 15 
the case of everything upto the trasareņu ‘The dvyaņukas 
are also produced from still smaller substances because 
they ate capable of producing the mahat and the dirgha ** 
This would lead to the paramāņus, which have infinttesimal 
sphericity and they are not produced from anything else 


Purusottama syas that apart from the question of 
definition, the argument given above can be advanced 
further and we can say that as the paramanus are capable 
of producing the objects of medium sphericity viz the 
dvyanukas, they must also be understood as produced and 
this would go against their eternity It should not be 
atgued that the point, where we stop, while going to the 
cause from the effect, 1s the paramānu, because this would 
run counter to the accepted principle If that is done, 50 
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as to avert the contingency of regressus, it is better to 
leave aside the whole theory of ārambhavāda. 


Again the body is made of five elements in which 
the elements like water are mixed with each other. At the 
time of separation they would be relegated to the position 
of atoms and so the clay and the like would not be 
visible at all. Thus the theory is against perception also. 


Again the substances are said to be produced not from 
the point of view of having a particular form (Rüpavattva), 
because this would include the atoms of air also. They 
can not again be from the point of view of mirtatva, 
because that would include the mind also, but here the 
VatSesikas accept the sparbavattva. Even here it includes 
the mind, because, the concept of conjunction has been 
accepted with regard to the mind and conjunction 15 not 
different from touch, Hence the theory is fallacious from 
this point of view also.5? 


Putugotrama has very vehemently rejected the concept 
of Prāgabhāva and other abhavas, as advocated by the 
Vaifegikas, at many places.** Abhava, says, Purusottama, 
need not be understood as an independent category but 
it should be included in the Avirbhava and Tirobhêva. 
The Prāgabhāva ıs the state of the inhering cause, 
favourable to the manifestation of the effect and co-existing 
with the non-manifestation. Dhvarhsābhāva ıs that state, 
which is not fauourable to the existence of the effect, 


83. Vadavali. pp 85-86. 
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“There is no other proof for establishing the independent 
existence of the abbāvas. It my be argued 'that the very 
absence of a pot in a potsherd ıs a proof for the 
Prāgabhāva Purugottama says that such an understanding, 
by the opponent, has for its object the Abhāva, which 
has its counter-part in the existence of a particular pot 
Now the absence of any sense-contact with a pot 15 general 
and thus can not lead to the particular, which 15 required 
by the Pragabhava in question The cognition of the 
Pragabhava of a pot in the said potshard 1s not capable of 
being proved because no such appearance 15 possible. Even 
though the opponent may admit it, it 15 not accepted by 
all Purusottama further asks as to whether the negation 
prior to production, as envisaged by the said cognition, 15 
only one for all the pots or 15 different with different pots 
The first alternative can not be accepted, because the produ- 
ction of any pot would destroy the Prāgabhāva altogether 
and there can be no particular Prāgabhāva for a particular 
pot It cannot be said that ıt 1s destroyed by the production 
of all the pots, because in that case the production of one 
pot will not destroy the Pragabhava and the potsherds, 
which are the parts of the said pot, will have to be 
understood as showing the Prāgabhāva of the pot and not 
the pot itself. It can not be argued that this 1s not a conti- 
ngency, because the existence of the pot obstructs such an 
understanding If this 15 the position, the co-existence of the 
pot and the Pragabhava at the same place should be admitted 
and the contention of the destruction of the Pragabhava by 
the production ot all the pots would be futile. Further 25 
the counter-patts are transitory, we can not reasonably 
speak of all the pots. Thus when that which destroys CAN 
not be explained, the definition of the Prāgabhāva as the 
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negation which can be destroyed is also wrong. The 
Opponent points out that there can be a definition like, 
£ Gandhadyanadhikarapakalavrttyabhavatva,’ or ‘ Adrsta- 
tvāvacchinnānadhikaraņakālavrityabhāvatva. * To this 
Purugottama says that as there is no knower of the 
produced knowledge before creation, there can be no such 
abhivatva. The opponent says that God is there to see it 
all. Well, then we shall accept what is said by God and 
not what is said by the Opponent. 


The second alternative is equally unreasonable. The 
knowledge of the abhava is dependent upon that of the 
counterpart and so in the absence of the latter, the former 
cannot be known If the knowledge of the counterpart 
is accepted in the form of a pot, then the Prāgabhāva 
will be common to all the counterparts and this would 
lead to all the contingencies urged above. It should 
not be argued that the contingency can be averted by 
accepting the understanding, on account of the subliminal 
impressions of the supraworldly knowledge, which has for 
its object a thing of future, due to the common character- 
istics of the Ghatatva. No such understanding is possible 
because the subliminal impressions for a future object do 
not exist, when such an experience does not exist. As for 
the supraworldly knowledge, Purugottama says that it will 
have to be understood in a limited sense, as the said 
knowledge has, at first, for its object all the pots and 
this is followed by the Pratiyoginasyatva of the Prāgabhāva. 
Or it should be accepted that the latter. comes in the 
beginning and so the supraworldly knowledge is limited 
from the first instant. After that one should explain the 
knowledge of the Pragabhava for a future pot. This ‘ is 
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ignoratio elenchi, because the futurity 1s here made up by 
the prāgabhāva If futurity is explained as the abode of 
production, which occurs after the present, then there can 
be no cognition of the Pragabhava When we sce that a 
pot will be produced from this, there can be no cognition 
of the Prāgabhāva of that pot The future existence of 
the pot does not require the understanding of the 
Pragabhava 


The cognition of the Pragabhava can not again be 
inferred The syllogism that can be formed 15 Kapalam 
ghatapragabhavavat Ghatiyacaramasamagrimattyat Yo 
yaccaramasamagiiman sa tatprāgabhāvavān Patiyacara- 
masamagrivisistatantuvat — Purusottama objects to this 
syllogism by saying, * Prāgabhāvarūpasādhyatāvacchedakā- 
vacchinnasadhyaprasiddhya@ anumanasambhayat ° He says 
that there 1s no proof for comprehending the Ptagabhāva 
and as the cognition can also be explained on the ground 
of the samayika-atyantabhāva, the Prügabhava can not be 
established on the ground of cognition. and the like 


The opponent changes his stand and says that he 
may agree that the Prāgabhāva 1s not established by 
apprehension In the relation of the cause and the effect, 
subsisting in the potsherds and the pot, there must be 
some regulation for the production of a particular pot 
from particular potsherds The regulation can not be 
"possible in the potsherds themselves There 15 agam the 
fault of Gaurava in explaining the pot as produced from 
many potsherds Hence something, that can regulate the 
place of production, 15 required. This necessity can be 
fulfilled by the concept of Prāgabhāva 
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Purusottama replies to this that in the Satkāryavāda, 
it is the sat, which is manifested, hence the deSaniyama 
is possible by the cause itself, Thus the establishment of 
the Prāgabhāva, on this ground, is just abhyupagamaika- 
-harapatva (taking recourse to one’s own doctrines). The 
question of Gaurava does not arise, since many causes lead 
to one effect. The pot which is to exist to-morrow, is 
absent today; this involves the time factor, which is also 
explained in the same way by the satküryavàda. It should 
not again be made out that if we do not admit the 
Pragabhava, there will be the contingency cf the reprodu- 
ction of that, which has already been produced. The factor 
of time involves a certain order. Hence the diffusion of 
sāmagti on accout of the Tirobhāva, will account for its 
destruction and this bars the contention of the reproduction 
of what is already produced. Therefore the Pragabhava 
cannot be established in this way also. 


The opponent then argues that in a pot which is 
prepared on hearth, the touch, form, taste and smell are 
produced. Here the cause and the time factor are common. 
So we should admit the Pragabhava of touch etc. Puru- 
gottama says that such an acceptance is not necessory 
because the transformation of touch etc. follows from the 
nature of touch and the like helped by the phenominan 
of paka. As svabhava is an attribute, there is lāghava in 
its acceptance. 


The opponent points out that the pre-axistence, which 
is found in the cause, can be explained only on the grcund 
«Of our admitting the Prāgabhāva, because the said Pūrva- 
~vartitva is the same as existing at the time; which is 
covered by the Prāgabtava. Purugottama. says that the 
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pürvavartitva need not be necessarily explained, because a 
cause 1s just the abode of the manifesting capacity If at 
all required, it can easily be understood by the knowledge 
of the effect, which 1s produced later Again the Praga 
bhava being the cause, what about the pūrva-vartitva 
existing 1n 1t? For this we have only the pragabhava as an 
explanation and this would result 1n the fallacy of atmasraya 
Thus the Pra abhāva which 1s suggested by the special 
condition of the cause which is in the process of being 
known, 1s known on the basis of the knowledge of Pragabhava 
This 1s the fallacy of circular reasoning or cakraka It can 
not be doubted that the Pragabhava 1s not implied by the 
condition of the cause One does not think that a pot 
will be produced here and just now and there 15 the 
Prāgabhāva of a pot, when one does not see the condition 
of the cause, favourable to the production of a pot It 
should not be contended that such an understanding arises 
only by practice, for then ıt would arise even when the 
cause is not seen Thus the Pragabhava 1s not different 
from the cause 


Similar 1s the case of Dhvamsa, says Purusottama One, 
who sees the condition of the cause, detrimental to the 
existence of the effect, thinks that the pot 1s destroyed 
This does not go against the terminology Dhvamsa and 
Prāgabhava Both the terms can easily be used in relation 
to the cause, bearing 11 mind that they are relative terms 
like cause and effect Similarly the terms Bhavi and Dhvasta 
also can be used It should not be made out that as the 
effect exists in the conditions of Pragabhāva and Dhvamsa, 
at must be seen, because the existence of the effect 1s subtle 
and subtlety-here means that the form 1s not manifest 
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The reciprocal non-existence ( Anyonyābhāva) and 
absolute non-existence ( Atyantābhāva ) are. like-wise. not 
different concepts 55 


While explaining the Anutva of the individual soul, 
Purusottama enters into a scholarly refutation of those, 
who think otherwise 


The Jains believe that the soul has middle measure or 
dehaparimana, on the ground that, otherwise, the sentiency, 
which pervades the whole body, can not be explained 
Purusottama says that the pervasian of the sentteacy cab 
be understood on the analogy of smell, which can spread 
to other places also If we accept the Jain theory, the 
individual soul would be liable to transciency. The eternity 
of the individual soul 1s proved by Purusottama on the 
strength of curious and intersung argumentsa A child, 
which 15 just born, sucks the breasts of its mother, due 
to hunger This activity, on the part of a child, can be 
explained only on the ground of the memory of the 
experience of averting hunger, that has been experienced 
before This means that the soul of the child 1s the same 
as that which was present in some other body previously. 
This leads to its beginninglessness and tndestructibility 
and hence eternity Another argument given 1s that of the 
ghosts, who speak of the previous life 


The soul again can not be said to have the measure, 
capable of accretion and depletion As the bodies are 
different and mariy and the soul enters them, here also 
the same problem of anityatva would arse The java 
cannot have many parimanss, for no such thing can be 
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seen in the world If xt 1s accepted as having a body it 
will be partite and hence transitory 


The logicrans and others have used the same 
‘arguments to refute other theories and have proved the 
pervasive measure of the souls on the following grounds 
Things, whch ate produced at various places for out 
enjoyment, should have our own adrsta as the cause So 
the cause, at the place of production, 1s the conjunction 
of the jiva with the adrsta This would Jead to the 
Vibhutva of the soul If tbe soul is atomic, ts 
attributes like desire and knowledge would be suprasen 
ssuous, as the attributes of an atom are And as an atom 
15 imperceptible, the term ‘I? would be countered by 
perception The mind again 1s atomic and the conjunction 
of the mind and the soul would produce a third substance, 
“as the conjunction of two atoms results in the production of 
something else The conyunction of the mind with the sense 
otgans would require the disjunction of the soul and the 
‘mind and thus there can be no production of haowledge 
This being the case the individual soul must be 
all-pervasive 


To this Purusottama replies that it has many weak 
points If all the individual souls are all-pervading, they 
would have connection with all the form-ed objects, all 
the sense organs, minds and bodies This will result 12 
the enjovment of all by all and there will be no regulation 
of a particular enjoyment for a particular soul The 
‘opponent may here point out that there 15 a fixed place 
for the non-anherent cause regarding the distinctive qualities 
of the all-pervading jivas and so the enjovment can be 
limited to a place, where the jiva and the mind are jomed 
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Purugottama says that no such limitation 1s useful When 
‘one eats a mango, it 1s limited to being eaten by the 
mouth, even then one may say, ‘I eata mango” Even so 
here one may say, ‘I am enjoying in the body of 
Devadatta ° Further just as one may say ‘ There 1s nothing 
in my legs but I have headache,’ one would also 
experience ‘I am happy in the body of Devadatta, 
but unhappy in the body of Yajfadatta" As one jiva 
15 present everywhere, the experiences, produced at the 
places of conjunction with the respective minds, will be 
1nherent There would be nothing to bar the after-cognition 
(anuvyavasāya ) regarding the different minds, then all 
would be omniscient This does not become an istāpatti 
because the opponent does not believe ta only one soul 
but accepts many javas If for establishing the limited 
enjoyment, some limiting adrsta 1s admitted, it would 
result in the middle measure of the jiwa and this would 
controvert the accepted vyapakatva and nityatva, for which 
it 15 necessary to admit the enjoyment, limited by other 
bodies also This goes against perception Again all che 
souls would be omniscient and there will be an unwarranted 
blending ın all the three worlds ( Pratyaksavrodha, 
Sarsajhatapatt: and Trailokyasankarapatti) This, says 
Purusottama, 1s ‘ Ubhayatah pasa rayuh’ 


Experienee and remembrance have not necessarily the 
same field of operation In fact remembrance does not 
require the consideration of the place of action, as we often 
see the usages like, ‘ Netrabhyam adrāksam karabhyam 
asprgam’,ot‘ Yam aham adrāksam tam antah smarami * 
The logictans would have thus to face the ridiculous 
position of remembering the taste of a mango in the 
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body of Yajüadatta, while it has actually been eaten 
by Davadatta’s body. There 1s again nothing to prove 
that experience and remembrance would be limited to 
one body only, for the remembrance of the previous 
birth can be explained by admitting only one soul, 
not concerned with a change of bodies This can not be 
accounted for by the existence of an Attvahika If one 15 
dead in Prayüga and born in Indraprastha, one may welt 
remember one’s jati, or one staying as a spirit in Srughna 
but dead elsewhere may remember one’s friend and 
relatives, but the Atmaprade3a limited by the Ativahtha 
may not include Srughna, Prayāga or Indraprastha If for 
averting this the Atmaprade$a 1s not considered but any 
place related to the Ativahtka ıs taken into consideration, 
then memory would come to the Ativahika and not the 
jwa Further the Adrsta would have to be inseparably 
connected with the Ātivāhīka, otherwise the sacrifices etc 
performed on the earth, would lead to the production of 
Adrsta 1n all the souls, Thus even those, who are alive, 
will be able to enjoy heaven by means of another Ātnā- 
hiha Many Ativahikas of liberated souls exist and thus 
they are by no means rare The rarity of the Ativahibas 
need not be substantiated by pomting out their transiency, 
for one may be able to enjoy by means of the Atrvahtka 
even of a deity, or that which has been attracted by 
the Adrsta. 


It 1s again impossible to accept the regulating power of 
the Adrsta The Adrsta 1s due to the actions; efforts are made 
by the conjunction of the mind and the soul The conjunction 
thus will be of all the minds with all the souls Thus vē 
will have all the Adrstas for all There can be no differer- 


- Dialectics and Interpretation 205 


tiation in tne conjunction of the mind and the soul, for 
that stands in need of a separate cause. If no other cause 
is possible, one may believe in the desire of God for the 
regulation, as to which soul would enjoy what and whose 
Adrsta would be produced by which action. Similar is 
the case in the Aņvātmavāda. Why then go a long way 
to establish the Vyapakatva by accepting the Adrstava- 
datmasamyoga ? 


If the Jivas are all-pervasive, they would not be 
tuled by God. They would be egoistic on account of their 
greatness and eternal nature. They are also sentient equally. 
How then is God superior? So the atomic measure of 
the Jivas is necessary for establishing the superiority of 
God, Even though the Jiva is atomic, sentiency can 
pervade the whole body, because it has the quality of 
gliding as is the case with smell. It should not be made 
out, says Purusottama, that in case of atomic souls, 
happiness and the like will not'be percieved, as the perception 
of qualities requires a larger measure. He says that what 
„is required for perception is the  yogyatà. Even in 
the theory of all-pervasive souls on the other hand, the 
perception even of the Adrsta would be irrefutable on 
account of the sāmānādhikaraņya of the large measure. 
The question of the perception of the paramāņu will not 
arise at all, because there is no fitness in the atoms, which 
are not manifested. Again the pleasure and the like are 
not the attributes of the soul. ' 


As regards the contention, * Alam iti pratyaksanupa- 
pattih, Purugottama says that it is not valid. The percep- 
tion is of the jiva covered with the body., As this entails 
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co-extension with the grossness and the like, such a 
perception 1s only of the nature of illusion 


The argument, that the conjunction of the mind and 
soul, which are of different nature, produces something 
else, 1s based upon the theory of the production of a thing 
from the conglomeration of two atoms The theory is 
however wholly discarded by the Vedantin, who follows 
the Srutis Similar ts the case regarding the argument of 
the non-production of knowledge, as it 15 based on the 
same theory 


The jiva, according to the followers of the Suddhad 
vaita, may become all~pervasive, if God so wishes, when 
the aspect of bliss 1s manifested 5% 


Purusottama has refuted almost all other Vedantic 
theories also in one way or other For them, however, the 
emphasis 1s more on the interpretation of the scriptures, 
rather than reasoning alone Even then there are passages 
in his works, where reason finds its way and we may 
note some of them here 


Purugottama after Vallabha refutes the system of dualism 
as advocated by Madhva, Mimamsakas and others He asks 
as to how dualism can be understood It may either be on 
the basis of the difference of upādana, or that of the natural 
attributes or of the pramagas The first alternative 15 20t 
possible, because the scriptures tell of Brahman as the only 
material cause Even in the world, if one wants gold, ose 
does not take into consideration the effects of the lump of 
gold as eatrings and the like The contention that oneness 


86 T S Ab pp 92-95 Purusottama has also written a Vads 
on the subject, as we have seen above 
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can not exist between a'pot and a piece of cloth is answered. 
by saying that the distinction of the naaterial cause in this. 
respect is mundane. The second alternative is equally meaning- 
less, for once the unity of easence is conceded the distinction of 
the attributes is immaterial. Otherwise 2 manon his seat will be 
different from the same man on his feet, or a piece cf cloth, 
when spread out, will be different from the same, which is. 
tolled. Even the attributes, which do not exist at the 
same time, do not differentiate the substantive; the 
attributes that can exist need not surely differentiate the 
substantive. Thus a pot is not differentiated by taste and. 
form. Even those, that do not exist simultaneously e. g. 
entrance and exist, may have the difference in their 
counter parts and not the substantive. Brahman is one 
and great and thus is not differentiated by attributes In 
fact even the attributes also have no essential difference. 
The entrance and exit having different counterparts may 
appear as ditferent but are really not different, for there is. 
no proof for this. Even so at other places also the 
difference is due to egoism and is not real The third 
alternative is also wrong. Perception is deluding and so 
is the case with other means of proof, which ate based 
upon it, Thus we must accept what is established by the 
Srutis.9" 


As regards the other Ācāryas, Rāmānuja has been criticised 
often by Purusottarra. The criticism however is mainly based: 
on the interpretations and the spirit or burden of the attack is. 
that we can not accept the brahman as qualified by the cit 
and acit in the begining of creation. It should be noted 
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that the followers of the Suddhādvaita have a soft cotnet 
for Rāmānuja Purugottama himself is not so vehement in 
his criticism of Rāmānuja, because he generally uses, 
“Tac cintyam' etc. instead of ‘Tad asangatam’ etc , which 
he uses, for others®® The theories of Srikantha are 
almost similar to those of Rāmānuja He 15 however 
criticised for his belief in Siwa as the Highest God 
Nimbārka 15 never mentioned by him 


The Bhedābhedavāda of Bhaskara 1s criticised by him 
‘on interpretative grounds. The reasoning nere 1s as follows 


The Srutis say that if the cause 15 known, all the 
effects are known If we believe in the Bhedabheda, the 
point of view by which the bheda 1s accepted, can not 
be known by the knowledge of the cause, because the 
effect 1s different from the cause. If it 1s known, then the 
effect 18 not different and we must accept the abheda 
‘completely Hence we should accept only the avasthabheda 
between the cause and the effect and not the 
svarūpabheda.*? 


Purugottama at one place”? defends Bhāskara against 
"Vücaspatt. As the whole discussion 1s very interesting we 
have put it here in extenso. 


Bhāskara's theory 1s contatned in the well-known 
verse, which 1s as follows : 


Kāryarūpeņa nānātvam abhedak kāraņātmanā, 
Hemātmanā yatha’ bhedah kundaladyatmana bhida. 


88 Of A. B P. p. 97. etc. 
89. A. B. P. p. 534. 
90 A.B. P. pp. 93-95. 
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Vācaspati asks as ‘to what is this abheda, which exists 
simultaneously with thé bheda. Is it mutual. absence ? If it 
ïs, does it subsist between thé effect and the cause like a 
ībracelet and gold? If it does not so subsist, then there is 
oneness and no difference. If it does, there is difference and 
no oneness. The bhava and abhava are not non-contradictory, 
because they do not exist simultaneously. If they do, the 
‘kataka and vardhamānaka also would be essentially identical, 
‘because-in that case difference is not against identity. Again, 
df the bracelet is one with gold, just as bracelets, crowns 
and earrings are not different from the point of view of 
their essence, which is gold, even so they should not be 
different from the point of view of their essence of bracelets. 
Hence only gold is the substance and not the bracelets and the 
Jike, which are not found to be identical. If it is said that the 
abheda is only from the point of view of gold and not 
bracelets, then there surely is bheda from the earrings etc. 
IE bracelets are non-different from gold, why should they 
not follow in the earrings and the like? If they do not 
follow, how is it that they are non-different ? That one, 
which is removed when the other follows, is different 
from the other, just as the string follows, while the 
flowers do not and are thus different. The earrings and 
the like do TA follow even though gold does. Thos they 
are also different from gold. If everything is accpected to 
follow together, the distinctions like ‘this is not this’ etc. 
can not be maintained, as there can be no discriminating 
‘factor. Again when we know from a distance that there 
is gold, we will not wish to know whether they are earrings 
‘or something else, because there is identity between gold 
and its visegas and gold is known. If there is difference 
between them, they will-not be known, when the gold is 
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known Well, says the argumentator, they ate identical 
also why are they not known? On the contrary it 1s 
quite proper that they should be hnown As a tule, when 
the cause 1s absent, the effect 1s also absent The absence: 
of the effect 1s removed by the presence of the cause So 
far as identity 15 concerned, the cause exists Vacaspatt 
Says that if the earrings and the like are known by the 
knowle+ge of gold, the attempts for knowing them are 
meaningless When one thing 1s not known, while the 
otner 1s known, these two are different When a cub of 
an elephent 1s seen and an ass is not, the former 15 
different from the latter When gold 15 seen from a dista 

nce, its distinctions like earrings are not known and are 
thus different from gold as such What then about the 
sāmānādhıkaranya as found in ‘Hema kundalam’ ? It can 
not be explained on the ground of the relationship between 
the substratum and the dependedent or between the two 


having a common resort If the reference here 1s to the 
presence (Anuvrtti) and exclusion (Vyāvrtti), why should 
one wish to know the eartings, when gold 1s known? 
Abheda again 15 not ekantika or anaikantika, from which 
both are possible Therefore when one of the two can be 
repudiated, it 15 proper that the bhedakalpanā has abheda 
as is upadāna and not vice versa, because the bheda 
depends upon those, which are differentiated If there 15 not 
oneness, the difference subsisting on many can not be 
possible The one again does not depend upon difference 
When we say that “A 15 not B', the comprehension of 
difference rests upon that of the counter part, while that: 
of oneness does not depend upon anything else Thus 
the anirvacaniya-kalpana ts abhedopādānā ‘This 1s also 
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corroborated by scriptural passages. Therefore the- 
kütasthanityatà is real and not pariņāminityatā. 


To this Purugottama says that it is all wrong. In the 
theory of Bhaskara, that is refuted, the bheda is not accepted’ 
as of the nature of reciprocal negation (anyonyābhāva) 
and hence to refute him on this ground is like imagining 
the smell of a sky-flower. Even if it is accepted, the pot 
and its absence, as also the pot and things which are different 
from it, are seen as existing simultaneously on earth and’ 
there is no contradiction, as it has been alleged. The total: 
non-existence ( Atyantābhāva), which is constant and 
pervading, exists everywhere, hence when the counterpart 
is brought, it is only an obstruction of the abhava—buddhi. 
Thus abheda can exist, even when thete is bheda and 
there can be no contradiction if both co-exist. The 
contingency again of the oneness of kataka and vatdhamanaka 
is not so sound, because non-contradiction is never seen 
as leading to oneness. Vacaspati’s attempts to differentiate 
the bracelets from gold are also futile. Bracelets are just 
states of gold and are therefore one with and also different 
from gold. Even Sarkara has said the same thing regarding 
the ocean and its waves, As for the refutation regarding 
the jratitinizadha, Purapatzeme saps that there is mo such 
contradition, because even though difference is understood! 
from the point of view of kuņģalas, oneness can equally be 
understood from the point of view of gold. This is corrobor-- 
ated by evidence. When that is conceded, whatever Vacaspati 
has said regarding the bheda and abheda, when gold is 
seen from a distance, is of no significance. Both the bheda 
and abheda are comprehended, and that is what the quoted‘ 
kārikā means. As the effects like the crown and bracelets. 
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are only states of gold, the sāmānadhikaranya with the 
gold 1s plausible, so also the vyavrtti-vyavastha and 
WHasajanakatva So the difference 15 adventitious and not 
inexplicable This does not go against the Srutis, which do 
not teach mithyātva Purugottama concludes by saying that 
the theory of Bhāskara 15 not faulty in this respect 


Samkara's theory of absolute monism has been the 
subject of the most severe criticism of Vallabha and his 
followers Vallabha thought Samkara to be his chief 
adversary and attacked him very vehemently. The same i5 
the case with Vitthalega and the array of writers who 
followed him Purusottama’s teferences to Samkara are 
however as respectful as those to other Ac&ryas and what 
15 more he 1s never discoutteous Even then, he never 
simply depends upon the interpretations of the S‘rutis 
but supports his statements with sound reasoning 
Some of the very important refutatons of Samkara’s 
theories, as given by Purusottama, are noted below 


In the Prahastavada Purusottama rejects the theory 
of Ávidyà Avidya 15 said to be an upadhi of Brahman 
Is it with or without a biginning ? Jt can not be the 
former The opponent believes that Brahman, which 15 
endowed with the upadhis, 15 the [vara Jf avidy has a 
beginning, Išvara would also have i, this would be 
Similar to the theory of Išvara as an effect, as believed by 
the samkhya, and it would go against the Vedàntic theories 
The later alternative 15 equally unacceptable, because that 
which has no beginning has no end also Thus there 
arises the contingency of non-liberation and Išvara would 
then be inferior even to the individual soul As Isvara 
15 bound equally as the individual sou] nobody would 
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worship him. If it is said that the avidyā is without 
beginning but has an end, even then [vara must be 
accepted as omniscient. He knows all the Vedas; there is 
nobody else higher than He as an Adhikarin. Those who 
believe in the direct realization, should admit that such a 
realization of Brahman is required even for Ivara. When 
thus Iévara is liberated, this would result in the negation 
of the world. If Igvara does not obtain liberation, others, 
who are inferior to him, can also not obtain it and this 
would go against the theory of direct realization. If we 
believe in the liberation of others, while I$vara is not 
liberated, then Ivara will be inferior to those, who are 
capable of self-realization. 


As for the avidyā, which leads to the imagination of 
distinctions, is it connected with jiva or Brahman ? It can not 
be the former, bacause then it can not imagine the attributes in 
Brahman, As Brahman is not an objectof the mind or speech, 
and as jiva has no knowledgeof theadhisthana, the jiva cannot 
be relaced to it, and when there is no possibility of relation, 
there can be no imagination either. The opponent may say that 
the souls, endowed with knowledge, see Brahman and 
thus 2 connection can be established. Purugottama says. 
that is wrong As avidyā is guņātmikā and as those, who 
have the required knowledge, see Brahman only after the 
eradication of the guņas, there can be no such possibility. 
Further the advent of knowledge leads to eternity or 
non-destruction, while this leads to destruction, Should. 
we accept destruction for these who have already reached 
the state of non-destruction ? If the avidyā in the jivas 
is to imagine the distinctions in Brahman, the latter must 
be seen. But Brahman can be an objecte of visualization 
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only after the distinctions are imagined This 15 petitio 
principi If we agree to the visualization of the qualitiless 
Brahman, how can Brahman be qualitiless? The second 
alternative would lead to all the contingencies, stated 
above regarding the Ivara 


Again 1s the said advidya existent, non-existent, both 
or neither? The first 1s not possible, because if it exists 
as much as Brahman, this would result in dualism It can 
not be the second, because then like the sky-flower 1t can 
not imagine anything It 1s not agam the third, because 
1t 15 imagined itself, 1n that case like the conch-shell-silver 
It can not be imagined by anybody at first, since as the 
Brahman ss qualitiless, even the jivas do nct exist If 1 
has no beginning, all the fallactes stated above would 
arse If we believe that it has not a beginning but an 
end, then also the contingencies have been stated above 
The fourth alternative 1s equally unacceptable, because 11 
that case, avidya will not be different from Brahman which 
1s neither sat, nor asat Thus the belief in the upadhis 

not plausible ?1 


In the Prasthanaratnakara while discussing the 
anumana, Purugottama refutes Dharmaraja Dikstta, 4 
follower of Samkara Dharmaraja Dik$ita gives the 
following syllogism ‘Brahmabhinnam sanam muthyd 
Brahmabhimnatvat Yad evam tad evam S'uktikarajatavat 
for illustrating the use of the anumana in philosophical 
thinking Purusottama says that, as the silver which 15 
anirvacaniya can not be established, the illustration given 
here 1s not proper Even if we may agree to the 
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illustration, the falsity can be explained-on the ground of 
the buddhyākātatva, and thus it is not proper to adduce 
the distinction from Brahman for the same. The hetu 
again is implausible, because of the sentences like, ‘Idam 
sarvam yad ayam Gtma.'®? Purugottama says that if the 
hetu is established on the basis of appearance, then 
{nothing is required to be said. The appearance, depends 
upon the buddhi and we have no objection in accepting 
it as false. The syllogism would thus be **Bralhmanyatvena 
pratiyamanam avastu, Ādyantavttvāt. (Svāpnikavat.” The 
hetu need not be called common on the ground of 
counter-syllogism, because the dream experiences are 
proved to be false. If a man dreams of connections with 
a woman or of going out to some other country; when 
he is awake, he does not find a woman or another 
country; thus the reality of the dream experiences is 
sublated. This however does not lead to the falsity of 
the whole world. Purusottama gives a syllogism for this. 
*Vimataļ prapaūcah svotkrstasattakasad;saszs tipurvakaf. 
Mithyasrstitvat. Svāpnikavat” Scriptural passages can be 
cited to show that the world, which has Brahman as its 
essence is not unreal, What is mithy&tva? It is that which 
though unreal, appears to be and is said to be real. The 
definition of mithyātvs given as Svāšrapotvenābhimatapē- 
vannis thatyantabhavapratiyogitvam' does not corroborate 
the advaitic theory of the tmāyāvādin. It rather goes 
against him, as it will establish the world as a counter- 
‘part of the absolute negation of the world, in connection 
with Brahman. The opponent has given a syllogism: 
“Patah — etattantunigthatyantabhavapratiyogi. Patatvat. 
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"Patantaravat.' Purugottdma objects to this -by saying that 
the hetu is contradicted by perception. .The opponent 
challanges this by saying that there is no fallacy in the 
hetu, because the object here is the existence of Brahman, 
which is the substratum. Purusottama asks as to what is 
meant by the compound Brahmasatta ? Does it mean the 
existence of Brahman or Brahman which is existence? 
The first 1s wrong, because Brahman is not possessed of 
any attribute. The second goes agamst the Srutis [saying 
that it can not be experienced by our senses. Purugscttama 
then shows how the scriptural passages do not go against 
the Suddhadvaita.°* 


The most important criticism of Samkara is however 
given in the beginning of the Aņubhāsyaprakāša. Here 
perhaps Purusottama is following in the footsteps of 
Rāmānuja, who has given a critical and exhaustive refuta- 
tion of Sarkara under the first Sūtra in his Sribhasya- 
Purusottama is however more careful and does not indulge 
in the repudiation of Sarhkara on a large scale. Purusottama 
thinks it fit to concentrate on the Adhyasa-bhasya vız 
the introductory part of Sarhkara’s commentary. We need 
not here give the Pürvapalga, which is well-known, 
Apart from the references to the S'rutis, Purusottama’s 
arguments are as follows: 


Sarkara has tried to make out the concomitance, 
that whatever is an object is non-sentient. This vyāpti, 
says Purugottama, is sublated by perception. The sentiency 
of the soul is accepted by both the parties, it can be 
graspēd by the. pratyagvitti (Inner 'knowledge.) The: soul 
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is thus an object of the Pratyagvitti and is thus all- 
pervading. Hence only the vyāpti viz. whatever’ is non- 
sentient is an object, can be established by perception. 
The opponent need not point out that as the pratyagvitti 
does not apprehend the atman, which is cit-ekarasa, it is 
not an object. Even if we agree to this, the atman will 
„have to be accepted as an object in some form or another. 
Otherwise, 1f there is no object, how can there be any 
vitti? It should not be said that it is the ego, which is 
the object and not the soul. According to the Nyñya 
system, it is the soul which is the object and not the ego. 
According to the Sārhkhya, as the ego is non-sentient, if 
this is the case, the ahantva and the caitanya would appear 
to be co-eval. In that case when the ego as an object is 
removed in the pratyagvitti, only the atman remains as the 
object. It should not be said that, when the ego is 
removed, the atman is known as the very nature of the 
pratyagvitti. This can not be accepted in the absence of 
any other means of realization. That is what happens in 
the world at the time of testing a gem. Otherwise the 
mityanityavastuviveka is possible even from the systems 
like the Sarnkhya; and thus it will not lead to the vicdra~ 
adhiküra, as made out by the opponent, Hence even 
though the opponent does not wísh, he will have to 
accept reluctantly that atman is known by ‘pratyagvitti. 
This will not lead to the non-sentiency of the atman on 
account of its being illuminated by ‘an external agency, 
because one can fall back upon the Sruti passages like 
‘Atrayam purusah svayam jyotir bhavati”?* "Thus the 
atman should be understood as the abode of stntiency and 


94- Brhadāraņyaka Upanisad TV. iii. 9. 
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yet having the nature of sentiency, and the contrast 
between the subject and object can be explained away by 
virtue of our expertence Thus when tte relationship of 
the a$raya and the agravin 15 established, the atman and 
samvit will have to be admitted as different and thus the 
substance as an object should also be accepted as distinct 
It should not be doubted that as the sattva 15 inexplicable, 
those which are connected with it are also equally snexph 
cable It ıs necessary, even for the opponent, to explain 
the sattva, because otherwise even the samvit will be 
confounded with asattva If existence 1s to be of the nature 
of luminosity, then the atman, which 1s connected with 
1t, Surely has the sattva It 1s not wise to say that the 
atman 1s of the nature of luminosity and 1s not connected 
with it, as there 1s no pratyaktva there ‘I 1 now’ or ‘Iam 
endowed with knowledge sentences like these show that 
knowlege 1s an attribute of the soul Thus wnen the 
existence of the soul different from the luminosity 15 
conceded, the existence of the artha as an object on the 
form of not being superimposed, is also established, because 
that which does not exist can not be an abject There 15 
no such congaition as ‘I see or experience a sky~flower’ 
As regards the phantom or mirage it 1s seen in a superim 
posed form It should not be said that there 15 the straying 
of existence in the abhava, because, it also has the bhavatva 
"The abhava 1s stated to be there, only in the form of the 
counterpart which 1s not being experienced Otherwise 
even with a counterpart, it will be cognised It should 
not be contended that since the samvit is inseparably 
connected with an object and as st does not shine forth 
without the object, ıt can not be called salf-luminous 
That as the lamp has its nature of light, the samvit 1s of 
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‘re nature of Juminosity and this itself 1s the svatahptakaša 
padartha Similar 1s the case of the soul The opponent 
may here point out that the atman, which 1s all-pervading, 
exists everywhere Just as water ts superimposed on sand 
resulting im mirage even so the bodies etc are super- 
imposed on the atman If we believe in the sattva, tt 15 
impossible to explain the limitation at a particular place 
Thus we accept the sad-asad-vilaksanatva on the basis of 
ats being seen, taking into account its asattva — This, says 
Purusottama, 1s Improper lor those who believe in the 
westupariccheda, the samavayin and the like of the subs- 
tance exist and thus the desa 1s easily established Those, 
“who dot accept 1t, believe that everything 1s the effect of 
Brahman and thus the deša would be included in it Thus 
when the desa 1s established as also the bodies etc, it 15 
easy to understand their superimposition on the soul. 
Otherwise it 1» difficult to explain it like the sky-flower. 
The illustration given by the followers of Samkara viz 
* Apratyaksa akase malinyadhyasavad apratyaksa &tman 
Sartradhyasah’ 15 not correct Ākaša 1s perceptible to the 
non-intelligent as space, and to the intelligent on account 
of the nature of the thing itself Thus the illustration does 
not lead to the desired conclusion At the end of the 
discussion Purusottama discusses some scriptural passages ?9 


We have seen above some important refutations of 
the theories of others as given by Purusottama It may 
not be possible to examine all of them here, because tt 
would add much mere to the bulk of this thesis, 
but we may say that there is nothing wiong in 
stating that many of his arguments are fairly 


95 A B P pp 13-16 


220 Purusottamāji * A Study 


reasonable The repudiation of the  Buddhistic 
Catuskotika 1s really a very good specimen of Purusottama’s. 
scholarship and capacity as an argumentator Similar 1s his 
rejection of the concept of abhāva and the theory of the 
pervasion of the soul The question however remains only 
with the last discussion, in which Purusottama attacks 
Samhara and his thesis that the subject can never be an 
object Purusottama's refutation, as detailed above, reminds 
one of the similar but more violent refutation given by 
Ramānuja There are flaws in Samkara’s theory, but it 
should be remembered that 1t 1s futile to accept everything 
reasonable and logical in those realms, where logic has no 
say of its own It 1s rather difficult to agree that the 
ātman 1s the object of Pratyagvitti, when there 15 absolute 
oneness and there can be no subject-object-relationship or 
duality Samkara could have very easily pointed out to 
Ramanuja and Purusottama, what Purusottama has himself” 
sard to Vacaspatī while defending Bhāskara The whole 
theory of oneness, adhyāsa, inability to explain the subject- 
object-relationship and all that, pertain to the esoteric 
level and not to the exoteric realm of thinking It ts 
useless therefore to argue that * Aham janāmu” and similar 
sentences show that knowledge is an attribute of the "T 
when Samkara 1s thinking from the point of view of 
“Kena kam vyantyat’.°¢ 


Interpretation of the S'rutis 


The Srutis have always been the fountain source of 
Indian philosophical svstems All the systems, especially the 
"Vedāntic ones, are said to be dependent mainly on the Srutis 


eee na an 
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and every Ācārya wishes to show that his theories are not 
new or invented, but are the same as taught 1n the Srutis, 
which were not properly understood by others The 
Bhagavad Gita and the Brahmasitras also enjoy the same 
position of the Prasthānas or starting points of those 
systems. For Vallabha, however, the Bhagavata 1s added 
to make up the Prasthanacatustaya. 


Vallabha says that out of these four Prasthünas, the 
Srutis, the Gita, the Brahmasūtras and the Bhāgavata, 
each former can be properly understood with the help of 
«the succeding one This has been illustrated by Purusottama 
thus 9" The Sruti says, 'Apāņpādo Javano grahita’.°® 
Does this mean that Brahman 1s devoid of worldly hands 
and feet or that 1t 1s without hands and feet altogether? 
The Gita passage “Sarsatah pampadam  tad'?? would 
help us in this respect and so the alaukikasamarthya of 
God 1s upheld by accepting the former alternative, Similarly 
the Gita says Nityap sarvagatah athzpur acalo’yam 
sanātanah'199 and *Mamaivamšo — jnaloke?!?? For 
understanding this the Brahmasūtras ‘Urkrantigatyagatt- 
nám' 9? etc would help in deciding the arhgatva 
The Sūtras again say ‘Janmadyasya yatak??? This can 


97 T.S Ab pp 39 40 

98 slvetasvatara Upanisad HI 19 
99. Bhagavad Gita XII 13 

100 Bhagavad Già II. 24. 

101 Bhagavad Gita. XV. 7. 

102. Brahmasütras II ni. 25. 

103 Brahmasütras. 1 1. 2 
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be understood with the help of the Bhagavata passages 
like ‘Janmadyasya yato’ nvayad 104 


The basic view point regarding the Vedas 1s almost 
the same 1n all the orthodox systems of India The Vedanta. 
believes in the Svatahprāmānyavada of the Srutis As 
Purusottama says the Vedas are an independent Pramana 
for the metaphysical knowledge, on account of three 
reasons. Firstly ıt 1s Sattvagodhaka The quality of Sattva 
which helps in the right knowledge can be purified only 
by the means, stated in the scriptures, and thus they are 
an independent proof Secondly they are the sentences of 
the Lord Himself. The Vedas are regarded in India as 
Apauruseya Thirdly they are of the nature of the external 
breath of the Highest Lord 195 The Vedas ate thus eternal 
The speciality of the Suddhadvaita ıs that they believe in 2 
different nama~prapafica altogether We shall however 
discuss that point in the next chapter 


The Vedantic writes have throughout tried to find 
out their own theories from the scriptures From the 
modern point of view the scriptures are the works of 
different sages composed at different times and different 
places. Naturally therefore the scriptures may not appeat 
to present a coherent system and the need for evolving 
such a syatem was felt from very early times Even 
Bādarāyana has said * Tat tu samanvayat’ 106 


104 Bhagavata. I i 1. 
105 Sarvanwapeksah svatahpramanabhūta veda eva Sattvasodhak- 
atvāt bhagavadvakyatvat tannivasitarüpatvacca T S Ab p 35- 


106. Erahmasūtras I 1 3 Vallabha's interpretation of this Sitra 
is not taken into account here 
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Vallabha and Vitthalesa have not commented upon 
the Upanisads and though Purugottama is said to have 
written many Dipikās, most of them are unfortunately 
not found. We have thus to depend upon the interpreta- 
tions of the Srutis found in the Anubhāşya and its 
Prakasa and other works 


Purusottama discusses how the conflicting Šruti 
passages should be reconciled and interpreted. If we accept 
one position and reject the other, then naturally the 
passage which is rejected would lose its authoritativeness 
though it may form an integral part of the Srutis. This is 
undesirable because how can we declare that one passage 
is right, while the other is wrong? Asa consequence, the 
whole of the Sruti would be Apramanika,107 


How then should the contradictions be reconciled ? 
Purugottama says that it can be done by accepting both as 
equally correct and the contradiction is to he explained 
on the ground of the superior powers ofthe Highest Lord. 
'Inis can be corroborated by the Srutis themselves, e. g. 
*Parasya Saktir vividhaive S'ruyate'19? etc. Such passages 
show the capacity of the Highest Lord.!9?? Thus even if 
the Srutis may say that the fire is not hot, we should 
accept it because the Lord has the form of fire as also o£ 
being not hot. That is how the Parabrahman can be both 


107. A. B. P. p. 47. 
108. Svetāsvatara Upanisad. VI. B. 
109. A. B. P. p. 47. 
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sakara and nlrākāra, i e. with and without forms,H1? It 
is thus the expressed sense in the. Vedas, which 1s to be 
accepted and not gauni ors;laksana j. e. secondary, The 
Bauņi vrtti, whenever accepted, is only for the ordinary 
Persons!!! It 15, on the basis of this that Brahmas 1s 


accepted in the Suddhadvaita as an abode of contradictory 
attributes. 


There are however three different approaches in 
connection with the relationship of Brahman and sts attributes. 
Firstly if we take into account the strength of the word, 
then Brahman is an abode of all the contradictory attri- 
butes. We may however tnink it out in another way also 
Whenever Brahman is described, there are given miny 
attributes, negative as well as positive The negative 
attributes reject the mundane ones, while the positive 
descriptions enumerate those, which are supramundane 
Thirdly if we go by implication, Brahman 1s of the nature 
Of all the contradictories.11? We can easily understand the 
distinction between the first two-approaches. To say that 


110. Tatha ca bhagavatah sarvarūpatvena vahnirūpatvād anuspa- 
rūpatvāc canusnatvavahnitvayor aikadhikaranyac chivatvādinām 
apy aikādhīkaraņyāt vahnie anuspah param brahma brahmavi- 
snusivākāram anākāram ity aviruddham ity arthah. S. S. PP 
124.-125. 


111. Nanv evam sati gauni sarvata evocchidyeten tatsiddhyadisutram 
virudhyerann iti cet, na, tesām mandamadhyamarthatvat T. S 
Ab. p. 37. 


112. Evamca sabdabalavicāreņa viruddhasarvadharmasrayam brahmett 
mrņayah — Slrutyuktayuktsa vicāre to laulakadharmasünyam 
alaukikasarvadharmayuktam itt nirnayah. Arthabalavīcāre to 
viruddhasarvarupam i nirpaya kh, A. B P. b 933.” 
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Brahman contains all the'.attributes, even contradictory 
«Ones, can not be reconciled with another statement, made 
in the same breath, that it has all the supramundane 
attributes and the negative descriptions pertain only to 
those attributes, which rare mundane. If everything in the 
Vedas is alaukika, everything must be alaukika and we 
can not explain one word from the point of view of the 
laukika and the other from that of the alaukika This 15 
what Purugottama knows perfectly well and that is why 
he distinguishes between the two approaches. 


On the whole the approach of the Suddhadvaita authors 
towards the Srutis is that of the acceptance of a devotee 
of everything that 15 stated, whether it may or may not 
appeal to reason. In fact there should be no appeal to 
season, because it is all beyond the world. Hundreds of 
-passages are interpreted in this way in the works of 
Vallabha and Purugottama. 

While the way, in which the passages are interpreted, 
follows mainly the pattern of the rules of interpretation, 
generally acceped by all, it 1s necessary to note one 
important point, Very often the Suddhādvaita takes recourse 
to the Puranas for understanding the purport of the 
Srutis, This has already been noted above, while showing 
the inter-relation of the four Prasthānas. In the Aņubhās- 
aprakāša Purugottama quotes a verse for this : 


Anantasakhasapekse vaidikarthasya nirņaye, 

Svabuddhikalpitad arthad baliyan upabrihhitak, 19 

It 15 interesting to note here that the Puranas may 
be understood as an aid to the interpretation of the 


113. A. B. P. p. 353. Similar case on p. 1068 also. 1 
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Vedas, especially for understanding the development of 
mythology Dr M Winternitz at one place refers to 
the efforts of scholars to bring the verses of the Rgveda 
into unison with the later narratives and to utilize 
the later in the elucidation of the Rgvedic poem !!* So 
far as progressive mythology 1s concerned, vedic legends 
can be examined in the light of the Putānic tales Can the 
same thing be done for the interpretation of the Upanisadic 
teaching also? 


The most important point that requires to be considered 
here 1s the relationship of the Purva and the Uttara Kandas 
of the Vedic literature Purusottama gives the different views 
held by various writers and gives the necessary refutations 
Samkara says that the Purva and the Uttara Kaņģas of the 
Sruns should not be taken together but they are rather 
agatnst each other, because there 1s a difference 1n the subject 
and the purpose of teaching Purusottama says that in that 
case, the Uttara Kanda can not be called the Vedanta at all 
If there 15 no mutual relationship between the two, there t$ 
definitely no harmony between them The Uttara Kanda ts 
not necessary for explaining the nature of the individual soul 
which 1s neither a doer nor an enjoyer It again does not lend 
strength to the actions on the basis of the passage ‘ Ya eva 
vidyaya karoti ’,2?® since only the Udgithavidya leads 
to the Karmapauskalya and thts ıs not the case with the 


114 Cf De M Winternitz History of Indian Literature Vol I 
p 105 In the footnote, he refers to Geldner in the * Vedische 
Studien I 243-295, and Oldenberg, ZDMG 39, 72 and 
* Die Literatur des alten Indi n’ pp 538 
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whole of the Uttara Kanda. The ekavākyatā can not be 
established on the ground of accentuatíon and grammatical 
rules, because it is not the proper basis and goes against 
the well known Mīmānsā rule * Arthaikatvad ekam vakyam 
sakanksam ced vibhage syāt ' The relation between the 
two can again not be established by arguing that sacrifices 
create a desire to know. Mere desire of knowledge is of ^ 
no use. The Sruti? Vedam anūcyācāryo'ntevāsinam 

anusasti’,'®® and similar passages differentiate betwcen- 
the Vedas and the Upanisads. The term Vedanta can 

again not be defended on the ground of conventional 

usage, because itis not included in the enjoined svādhyāya. 

(The view point here is of the convention and not the 

compound * Vedasya antah.) In that case its study and 

deliberations about it ( Adhyayana and vicāra) would not 
be enjoined, i. e. would be avaidha. Its study can not 

again be included in the wicara, as found in the passages 

like ‘Tad vijijūāsasva tad brahma'!9" because mere 

jijñāsa can not restrict it to the three upper classes. 

According to Sarkara therefore the Upanisads cannot be 

called Vedanta at all. 


Bhaskara says that the Pürva and the Uttara Kandas. 
have different subjects but have the same purpose. This, 
says Purugottama, goes against the Srutis and Smrtis 
teaching Brahman as the meaning of all the Vedas- 
( Sarvavedārtha ) 


Vijūānabhikgu believes that the Uttara Kanda is. 
subordinate to the Pūrva Kanda, as Brahman is the- 


126. Tautiriya Ubanisad. I. xl. 1. 
127. Taittwiya Upanisad. III. 1. 
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Dharma and all the Vedas teach of the Dharma The 
Brahmavicara 1s thus not useless, but ıs for the purpose 
of a complete study of the Dharma and would thus be 
on a par with the Kalpasūtras Purusottama argues that 
this would go against the scriptural passages, which show 
that Brahman 1s the meaning of all the Vedas This would 
again run counter to the view of the sages like Jaimin 
who did not complete the Dharmavicara and Vyasa, who 
did not begin with the Dharmavicara The analogy of the 
Kalpasütras 1s not proper, because of the difference in the 
topic of discussion'( Pratipadyabheda ) 1n the Uttara Kanga 
The opinion of Srikantha 15 also refuted 


How are the two parts related in the Suddhadvaita? 
According to the passages lbe Mam sidhatte’ bhidhatte 
mam. 118 the term Upanisad can be understood to 
mean the knowledge of Brahman and Arman according 
to the Brahmavada The term vidya means the 
negation of any understanding of distinctions as Pt 
the passage, ‘Vidyatmam — bludábüdhah?119 So when 
the sacrifices are performed with knowledge, they lead to 
the Karmapaugkalya The Vedantas are thus required for 
the Purva Kanda Knowledge again can be obtained by 
one, who has a pure mind and the sacrifices and the like 
are instrumental in the purification of the mind Thus the 
Parva Kinda 1s helpful to the Vedanta Though m both 
of them Karma and Jñāna are known to be respectively 
principal, the subject-matter of both 1s one and the same, 
1n as much as actions and knowledge are different attributes 
of the same object 1 e the Highest Lord When they are 


118 Bhāgavata Purana XI xxi 43 
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combined, the result 1s the Brahmabhāva and the attainment 
of the highest position Thus both of them have the same 
purpose This being the case, it 1$ meaningless to point out 
any contradiction between the two 120 


According to the Suddhadvaita all the words express 
God Purusottama says that those, who take the scriptures 
as having the purport of action only, are, completety ignorant 
of the faot that the scriptures teach of the Highest Lord 
This 1s very nicely brought out by Purusottama, whom we 
may fully quote here. “Atranam bhat: Vedasyopakramo lu 
mantradevatastutyadav upayuktah, Prakaranam ca yagasya 
Sa ca yajīo vat vispur itt $ruter bhagavadrüpah | Devatas 
cāgnyādayo yāgešesā bhagavadamsabhitah Kaità puruso- 
pt yagaseso bhagavadamšah Pi usašesabhūtam phalam 
apyetasyaivanandasyanyamty — adisruterbhagavadamsabh- 
ūtam Tathawopakarapanyapt Evam saram saksatpara- 
mparayā ca bhagavadrupam iti bltagavaty eva srutes 
tatparyam! 12! Additional arguments are also given by 
our author to show that the sacrifices are of the nature 
of the highest Lord Vedas have various branches and 
each secrifice e g Jyotistoma 1s described tn them in 
various ways What 15 the use of the different discriptions 
of one and the same sacrifice, when one such description 
would have been enough ? It different descriptions are for 
those who are not intelligent, then one simple explanation 
for them would have worked even for those, who are 
intelligent Nor are they for propounding the better results, 


119 Bhagavata Purāņa XI xix 40 
120 A. B. P pp 46-47, 69-70. 
121. T Sn Ab p 21 


230 Purusottamaji : A Study 


since in that case, it 15 useless to describe the same frux 
everywhere. The variety of descriptions is thus for est- 
ablishing the similar variety of the forms of the Lord. In 
the Sākhāntarādhīkaraņa of the Pūrvanuimānsāsūtras, 
there are 24 aphorisms to discuss and refute the 
contention that there 1s difference of action, corres 
ponding to the difference of Šākhās and it has 
been established that only one karma 1s tought in 
various branches. We should therefore concede that 
karma has many forms This can be explained only on the 
ground of passages like, * Vedas ca sarar aham ea 
sedyah’,42 showing that the Highest Lord 1s the teaching 
of the Vedas The Šrut further asserts “Yed ekam 
avyaktam anantarüpam "129 1 e the God has many of 
endless forms, Purugottama therefore concludes : ‘ Bhagavato- 
nekarüpatiad yajharipasya bahuprakarair mrupaņam **-* 


The Suddhadvaita thinkers do not agree that the 
Upāsanās, which form part of Uttara Kanda, are for the 
purification of the mind, as has been made out by the 
Māyāvādins. Meditations actually teach ot the greatness 
of God 125 


It will of course be a very useful study to see how 
the Upanigads are interpreted in the Suddhādvaita. Thous- 


114. Bhagavad Gita XV 15 
123. Mahēnārāņiya Upamsad I 15 
124 T. Sn. Ab. pp. 24-26 


.125. Udgithadisiiryadyupasanaya tattatprakāreņoktam phalam tena 
tenopāsyena diyate. Tesām ca pratikatvena tatkrtaphaladanan 
mūlarūpamāhātmyam, eva pratipādītam bhavati. Jfate ct 
mahatmye tatra bhaktis taya jêanam, T. S, Ab. p 45. 
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zands of passages are interpreted by Vallabha and Putugottama, 
though the former did not comment upon them regularly, 
while for the later, even though he is said to have done 
so, most of his commentaries are not extant. It is possible to 
show these interpretations after collecting the vast number 
of passages, found explained by them, especially by 
Purusottama in his voluminous works This however 
xequires a special study from that particular point of view. 
For the present however I have just given the fundamental 
approach to the Srutis, as clearly explained by Purugottama. 
Even then I would like to examine here the interpretation 
of the Māņdūkya Upanisad, as given by Purugottama. 
Purugottama's commentaries on the Nrsumnhottaratapini, 
Kaivalya, and Brahma Upanisads are also available, but 
the purpose of these commentaries appears to be to show 
that the said works can not be explained so as to teach 
the Kevalādvaita of Sarkara. Even in the commentary on 
the Mündükya the purpose is definitely the same, It is 
however an important Upanisad and Purusottama has 
commented upon the first two chapters of Gaudapada's 
Kārikās also. We will therefore study the Dipika of 
Purusottama on this Upanisad, from three points of view; 
the interpretation of the Upanisad, the explanation of the 
Kārikās and the relationship of the Upanisad with the 
Kārikās in the light of Purusottama’s remarks. 


The Upanisad begins with the syllable Om. Purugottama 
says that the Sruti wants to teach the seed of the expression of 
Brahman in the whole of the Vedas. This is taught by 
stating the meaning of the syllable Om. The Om is of the 
nature of Aksara Brahman. ( Om ity etad aksaram. ) 
Everything that can be measured by time, past, present 
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and future, and whatever 1s beyond the Time e g pve 
etc, all this ıs Om The speech, which expresses that which 
1s expressed by Om, ts an explanation of it !^5. Everything 
that which 1s an effect and that which 1s not, ts Brahman 
Nothing 1s different from Brahman That which we express 
by the term Om and the term Brahman having all the 
forms, that soul ıs Brahman 1 e ıt 15 to be expressed by 
the term Brahman, it is not the Prakrti 197 As the term 
atman 15 known to be used for the purusa and the individual 
souls the Upanisad says ‘So’yam atma catugpat, This 15 
for averting any understanding of the purusa or the jiva here 
The passage from ‘so’yam ātmā  ’ upto ‘Sa atma sa 
syfieyah '?2% 15 something like an explanation of what has 
already been stated before !^? As the Upanigad 1s aware 
of the difficulty in understanding it, the ātman 1s divided 
into four padas 


What 1s the meaning ot the pada here? It does not 

, 

mean ‘Legs’ as in the case of a cow, it means 'patts 
as in the case of a coms 12? Further it ts to be understood. 


126 Idam sarvam tasyopavyakhyanam, Idam sarvam Omkarayonikam 
vanmayam — Upavyakhyanam nikatataya ewarapam ity arthal 
Mandukya dipika p 4 


127 Ayam atma brahma Maņdūkya upanisad 2 This ts understood 
by Purugottama as agsinst any doubt regarding the teaching 
of Prakrti of the Say :khya 


128 Maņdūkya Upanisad 7 Magditkya Dipika p 20 
129 Manditkya Dipika p 5 


130 Kārsapaņader wamsavacanah padasabdah na tu gavader WE 
caranavacanah Ibid p 5 
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as instrumental everywhere, in so far as it signifies 
Brahman 131 


The first pada 1s said to be Jagaritasthana 1 e. having 
as its resort the sāttvika antahkaranavrttivigesa It 1s described 
as bahih-prayfiah, because, on account of it, the 1ndividual 
souls have the comprehension of the external objects 133, 
It has seven limbs and nineteen faces The limbs are the 
worlds and the faces ate, ten organs (of sensation and 
action ), five life-breaths and four internal organs. ‘They 
are doors of approaching it 133 It is described as "Sthūl- 
abhuk’, because it enjoys the gross body of the Brahmanda 
or the gross objects of enjoyment by means of these doors 
It 1s Vaišvānara,” since it leads all the individual souls 
to their proper worlds and enjoyments in various ways 13+ 
Purugottama says that his interpretation 1s in conformity 
with the Sruti ‘Pado’sya višvā bhūtām'!35 Here 
Purugottama gives a very important explanation of the 
term pada, when he says, ‘padyate jiiayate param 
Brahmānenett padah’*5° The term pada thus means that 
by which Brahman can be hnown 


131 Tatrapi brahmagamakatvat karanasadhanah sarvatra, na tu 
višvadigu. karanasadhanas turtye karmasadhanah Vanritpyad 
brahmano nirvacyatāpattes ca Ibid p 5 

132 Jagantam sattviko” ntahkarapavrttwifegah sthānam yasya sa 
jagaritasthanah Bahir laukike bahye visaye prajita avabhaso 
yena jivanam sa bahih prayitah Ibid p. 6 

133 Mukhany upalabdhīdvāraņi Ibid p 6 

134 Visvan sarvdntaran jivan anekadha tattaducitalokesu bhogegu 
ca nayatitt visvanarak Se eva vaišvānarak servapiņdātma 
ibd p 7 

135 Rg-veda X 93 3 

136 Māņdūkya Dipika P 7 
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The second 1s svapnasthāna 1 e having the dream as 
its abode, the rājasz amtahkaranavrttivigesa It 1s 
antahprajria, because on account of it, one experiences the 
internal objects in a dream It 15 praviviktabliuk because 
of the enjoyment of the internal with respect to the sense 
organs 137 Jt 1s tayasa because it helps in the enlighten 
ing of the indriyas This 1s the second pada Here also 
Purusottama explains pada as * Jnapako' msah 1?5 


The susuptasthana, the tāmasa antahkaranavrttivigesa 
15 the third It 1s described as ‘ ekibhūtah”, because of its 
inseparable connection with the jiwa and it 15 called 
*Prayüanaghana?, since it 1s the mass of prajfianas 
Purusottama explains prajfíána in two ways, (1) Prajnanātu 
tattadindriyajanyam, (2) Prakrstam jītanam yais tanindrt 
yani 39% The term ‘eva’ in the Upanigad?#° ıs fot 
averting the knowledge of everything as different from 
its very nature The third pada is called * Anandabfuk , 
because as compared with the previous two it is full of 
bliss It has the essence of the attributes of Brahman, 
and it 1s also the Brahmaloka It 1s not however 
the Highest Bliss, because the bliss here 1s measured 
This however should not lead us to admit the 
existence of even the slightest misery, because 
misery ıs the result of dualistic experience, which 15 
absent here Because it 1s anandamaya, it is said to be 


137 Praviviktam indriyapeksaya antaram bhunkta i: Ibid p 9 
138 Ibid p 9 


139 Ibid f 19 
140 Prajnanaghana evanandamayah Magdukya Upamsad 5 
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dinandabhuk The door of enjoyment 15 the cetas 141 The 
-visva and the tayasa though knowing the past and the 
like, show dualism, but in the third pada there 1s no 
dualism and thus tt 1s called prajūa The Upanisad, after 
teaching of the nature, describes his greatness As he 
inspires all the different things he 1s the controller of all, 
dike the fourth He knows everything as non-different from 
himself He 1s thus Sarvešvara and Sarvajfia He again 
enters and regulates and 15 called the Antaryamın 
He 15 the Yom, the place of origin of everything From 
him are born all the beings and they merge in him finally 


The fourth pada 1s described by Sruti at first with 
‘negative attributes, so as to differentiate ıt from the first 
three He 1s neither. antahprajīta, nor baluhprajia, because 
he does not create anything endowed with vikalpabuddht, 
either externally or internally He 1s again not ubhayatah 
„Prājītā 1 e he 1s omniscient and his prajfia does not depend 
upon the object or the Pramanas 2142 It 1s neither prayfia, nor 
aprajna, nor even prajfianaghana It 1s not an object of 
our eyes or any other sense organ He can not again be 
an object of any organ of action He 1s beyond all inferences, 
comparisons, thoughts and expressions After thus disting- 
uishing him from everything else by means of negative 
attributes, positive description 1s given for explaining his 
greatness He 1s to be approached by those, who have the 
knowledge cf the soul 143 The expance of the world 15 


141 Magdukya Dipika p. 11 

142 Ibid pp 20-21 

143 Ekatmapratyayasaram ekatmapratyayaw jAantbhih saro’ nusar- 
anam yasya Ibid p 21 
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guletened ın Him As He 1s beyond all limitations, there 
can be no expance of the world different from Him He 
1s quiet, benign and devoid of duality That1s how people 
believe Him to be He is not ‘such and such’ alone 14$ 
He 1s the atman, He should be known Thus even though 
heyond mind and speech, the description of him 1s not 
futile because he 1s the self This also makes clear the 
doctrine of grace 145 


After this the Upanisad with a view to show the affinity 
between the syllable Om and the Brahman, compares the 
first three padas with the three morae, A, U, and M and 
the last pada with the moraeless nada  Purusottama says 
after explaining these comparisons, that Om is not different 
from atman, and on that account not different from 
Aksaral#® The Upansad concludes by giving the 
phalaštuti, Samvisaty atmanatmanam ja eam seda” 
Purusottama explains *samvisat: as “Upabhunkte' and cites 
the sruti, so? snute kaman saha brahmana vipascitá. i^ 


While commenting upon the first nine verses of 
Kārikās, Purugottama makes an important statement 
‘Tatha cedam siddhyatt Sarvapīndātmā višvah, sarvendriy- 
ātmā tayasah sarvamana-ātmā sarvaprāņātmā Na 
prüjiah Evambhavaš canabhimanena wy esamriipak 
paramatmaive jeyo na tu šāruah 148 


144 Etadrsam caturtham manyante,na tvetadrša eva sah Ibid p 22 

145 Sa pūrvoktaritīka atma vyiteyah, atmatvato na tanarthyam X) 
arthah Tavatā Srutyantaroktam «aranaikalabhyatam eva sphupi- 
bhatati Ibid p 22 

146 Ibid pp 31-32 

14? Ibid p 32 

148 Ibid p 16 
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From the analysis ofthe interpretation of the Upanisad 
as given by Purusottama, it 15 clear that Putusottama and 
for that matter the Suddhadvaita teachers do not believe that 
sthe four quarters a» described ın the Upanisad, refer to 
the four states of consciousness They are on the other 
hand various forms of God, who is capable of assuming 
endless forms This 1s perhaps the reason why at many 
places in the dissolution of the compounds the instrumental 
and not the genitive 1s accepted e g Baluhprajīah 
Bahye visaye prajīā avabhaso jivānam yena sah YA? etc 
Is this a correct reading of the meaning of the Upanisad? 
Tt appears that the Upanisad teaches about the states of 
consctousness, rather than what 1s explained by Purusottama, 
and the interpretation according to that seems more natural 
One will also perhaps find that Purugottama 15 unnesessarily 
bringing in the doctrines of the Suddhadvaita at places 
Thus for instance what 1s the ground for bringing in the 
* Ganitánandatya* ın connection with the prajfía and its 
(his) attribute ‘Anandamaya’? The explanation of 
*Samviati! as ' Upabhunkte', while interpreting the 
phalagrutt appears to be far-fetched It 1s no use finding 
fault with Purusottama here and there but it can be said that 
just as the absolutism of Samkara can not be found out in 
the Upanisad in toto, similarly the Suddhadvaita also can 
not be accepted as taught hete completely 


Coming to the Karthés of Gaudapüda, we have 
already seen in the preceding chapter that though Purugo- 
ttama has commented upon all the chapters, his 
commentary only on the first two 1s extant Any way the 

i 


449 Ibd p 6 
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commentary on the first two chapters, especially the second 
1s enough to show how Purusottama has interpreted. the- 
Kankas m keeping with his own theories We may note 
here some Interpretations which are interesting for 
our purpose 


The Karika Devasyaisa svabhavo'yam aptakamasya 
ka sprha'!59 13 taken by Purusottama to prove the theory 
Of Lila by adding the term kridatah He explains * 
‘Tana kridato’ yam svabhāvo na tu sprhayā karanan'*** 
The immediately preceding Karka ‘Kridartham Wi 
capaie’ need not warrent such a conclusion, because tt 15 
again preceded by ‘Bhogartham srstir ity anye’ Is 1t that 
the author of the Karika really accepted the theory of 
Krida ? Perhaps he did not, for how to explain the ‘Apare’ 
otherwise ? In the three Karikas I 7-9, the author gives 
various Opinions regarding creation but it may not mean 
that the last opinion 15 of the author himself Perhaps 
Gaudapada does not prefer the one to the other 


How are the Karikas, Y 16, 17, 18 explamed by 
Purusottama ? The werse 16 says that when the individual 
soul, sleeping on account of the beginningless maya, 15 
awake, then the unborn sleepless dreamless non-dualism 15 
known Putugottama says that Anadunüyayü etc means 
that, when one gets the Adhikāra for the realization of the 
fourth, he knows tt, which has been described before The 
term “yada” in the verse shows some effort for obtaining 
the realization, but on the basis of the passage * Vedanta- 


150 Gaudapada Karka 1 9 
151. Mandukya Dipika p 19 
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visūānasunišcitārthā...etc”?5* it is suggested that the 
realization occures at the time of the end. Purugottama 
argues for this: ‘ Anyatha pūrvašlokena gatürthatvad 
etam na vadet”155 Kārikā 17 runs ‘If the world exists it 
will no doubt be removed. This dualism is just maya, 
there is advaita from the highest point of view.’ Purugottama 
says that this verse is intended to teach that dualism is of 
the nature of interim creation. This is for removing the 
dualistic ideas in the minds of those, who have the 
different Adhikāra. Kārikā 19 means that the distinctions, 
if at all imagined by anyone, will be removed. This Vada: 
(discussion ? ) is because of preaching. When truth is. 
known there is no dualism. Purugottama however explains 
it in a different way. He says that this verse also -corro- 
borates what has been stated in the previous verse. His 
explanation is : ‘ Kalpito vikalpo manaso yadi kenacit 
upāsanena yogadisadhanena va visesato nivarteta. Tada 
Suddhe cetasi upadesad jūate turiye ayam vadak bheda- 
püdakatvat dvaitariipo na vidyate.’ Purusottama then 
adds *Sarvasya tadanatirekāt so’ yi pūrvabuddharūpād- 
vaito brahmaiva bhavati.15* The verse is really a difficult 
one for interpretation. Purusottama’s explanation of 
‘Kenacit’ and the way in which he construes the second 
line do not appear to be convincing. , 


Purusottama’s interpretation of the Kārikās of 
the second chapter is worth considering. Purugottama” 
introduces the chapter by stating that the anthor wants 
to prove the unreality of dualism, which is imagined by 


152. Muņdaka Upanisad. IlI. ii. 6 
153. Māņdūkya Dipika. p. 26. 
154. Ibid. p. 26 
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the dualtsts 155 Under the first three verses Purusottama 
gives two syllogisms to prove the unreality of the dream 
experiences, following the Kārikās They are 'Syapmkah 
sarvabhavabhedah — sarirüntahsthah. Sarirasamvrtatvāt 
Yad yat samvrtam tat tad antahstham Grhakumbhavat 
Yad vā Sarirasamyrtam tac charirāntahstham. Strāntrā 
diyat and ‘Tathā ca yadi gatya pašyet tam deiam 
Prapasyan pratibuddha tatrawa tisthet Yato nawam ato 
nawam Yato na gatya pasyati tatóntareva pasy ati 158 
The second line of the third verse according to Purusottama 
‘counters those, who believe in the teality of the dream 
‘creation on the analogy of the creation of the Cintāmani 
and the like The fourth verse extends the vnreality 
to the internal waking world. The internal waking 
creation 1s here, of course, the object, — visualized 
by the mind, which 15 different from an externi 
object, Thus the Svapna and the jagarita sthānas are of 
the same type ( Verse 5) One may point out that while 
in the dream everything is created, 1n the waking state it 
as the external object that 15 expecrienced Hov can it be 
unreal > Karika 6 replies to this that the object of mental 
deliberation does not exist before and after that deliberation 
and 1s thus on a par with the Object, experienced in a 
dream Purusottama says * Na hı māņavakah simhatyena 
dhyatah simho bhavatı.”157 qe need not be said that the 
objects of our ideas should not be called unreal, because 
they very often produce real results The Karika 7 15 2 
zeply to this. This happens even in dreams Purugottama 


155. Ibid p 33 
156 Ibid pp 33-34 
157 tlbld p 37 
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: gives an illustration for this, “Svyapnikapramadispar sadina 
„pāramārthikaskhalanadaršanāt '.!5* Yt should be noted 
here that * Saprayojanatā vipratipadyate’ is explained by 
"Purugottama as * Saprayojanatā syapne’ pi vipratipannāto 
' „kiñcitkarā sati sattvasadhika.? 


If adyantavattva is the criterian of unreality, the 
„scriptures enjoining svarga would be futile. Svarga is 
-produced of the apürva The apürva is produced of our own 

actions and is thus liable to destruction by worship etc. 
Kārikā 8 is a reply to this. Purusottama’s explanation of 
“the verse is that the apürva (Apūrvam asmatkriyabhiv- 
.yaktam karma) is an attribute of the Lord. (Sthanidharmah : 
.Sthāninah jāgradādisthānavato dharmah) as is the case 
with those, who live in the heaven. ( Svargasthā hi devās 
tanniyamakatvena bhagavatā paramešvareņa sthapitah 
-sarvadà tatra nivasanti) For them heaven is not 
established by the apürva, but is of the nature of the 
nature of the avayavas of the Lord. Similarly the apürva 
is also not obtained by action but is eternal. The same 
is the case with heaven. It is only the connection between 
"the two, that is produced and therefore the Karmašruti is 
mot futile. ‘Tan’ is the second line of Kārikā 8 is under- 
stood by Purusottama as ‘Svargavasinah svargün va 
svābhisajais tan dharman va’ and ‘preksate’ as ‘divyaca- 
ksusi labdhe saksat karoti” The last quarter specifies the 
pteksana. ‘Yathaiveha  susiksitah’ : ‘Yena prakarena 
bhagavadrūpatayā = apürvataya vā —tatsvarupajnane 
upādhyāyena sutarām dattasiksas tatha. Thus he sees 
the heavens, as he has been taught here about them.!5” 


158. Ibid. p. 37. 
159. Ibid. pp. 38-39. 
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If everything 1s unreal, even the seer would be 
unreal This would lead to the šunyavada (V 10) Karika 
11 1s for giving the Siddhānata The term ‘Deak m the 
verse according to Purusottama, has its connection with 
the krida Thus the imagination of God 1s of the nature 
Ot sport The three cases used in ‘Atmana, ‘Atmanam 
and ‘Atma show that the Lord ıs the essence of all the 
Karakas 169 The nature of the imagination 15 the regula 
tion of particular names in the particular forms of his 
own The term sva’ in ‘svamayaya’ ıs for showing that 
this power 1s non-different and dependent He knows the 
distinctions as of his own nature Purusottama give an 
illustration for this *Yatltā purusah gankhasurabhumats)a~ 
dimudrah — svünguliblur — vidhaya tasu tattadrūpatām 
anusandhatte tadyat "161 


The Siddhanta would thus show that nothing 15 unreal 
What then about the arguments, advanced for proving the 
unrealīty of everything? The hartkas, that follow, are for 
dispelling the doubts regarding this The Karika 12 asserts 
that God imagines the substances thus He transforms 
( Vikaroti vikrtān karoti ) the illusory substances, which 
are separate from his essential nature (aparan Svātmarūp- 
ebhyo’tiriktan ) The objects are irregularly ( avyavasthitan) 
imagined in the mind, while those of external experience 
are regular ( Niyatan ) Even in this false imagination, God 
does ıt The following two verses 13 & 14 are for making 
clear the unreality of the objects, so imagined 


160 Ibid p 41 
161 Ibid p 41 
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fase ITE. : 
imagination, corresponding to the two verses 11 and 12. 


“Kartika 15 says that Lord first imagines ( creates ?) the jiva 
“who essays to hold the life-breaths or the Hiranyagarbha. 
After this comes the turn of the external objects of enjoyment 
and the internal instruments of enjoyment. The word *Prthag- 
vidhan' is for showing that the distinction in these objects 
is not that of the essence. Karika 16 gives the well known 
illustration of the ropa and the snake. The following 
Karikas 18 and 19 show how the ignorance as stated in 
the previous Kārikā, can be destroyed by knowledge. 
While explaining Kārikā 18 Purugottama says that just as 
darkness is the cause of indiscrimination in the rope-snake 
example, here also the cause is the maya of the sporting 
God. It is described in the last quarter of the Karika 19. 
Purugottama explains ‘Yaya’ yam jīvo mohito bhavati 
tüdrkprakarakah svayam parumātmaive mayetyarthah. 18? 
Thus the maya is the svarüpa of the Lord and it deludes 

the jiva. 

The following nine verses are for explaining the 
Darstantika-amsa in the preceding verse 18. These verses 
show that the Highest Lord is the essence of everything. 
Verses 29 and 30 are for chose, who know only one 
aspect. Treis tne desire ot God, which regulates Yne 
knowledge of all these aspects. He protects him, who 
sees Him in various ways after becoming that which the 
worshipper sees Him to be. *Tadgrlhah samupaiti tam’ 
is explained as ‘ Tadgrhas tadekanistho va tattadbhavat- 
makam ātmānam samupaiti, prāpnoti, — tesminllinas- 


162. Ibid. p. 47. 


Verses 15 and 16 show respectively the manner of 


244 Purusottamaj A Study 


tadātmako bhavatityarthah 183 Purugottama gtves another 
interpretation also, which we have not noted above 
“Avan? 15 understood as *Ssāntah raksati? ot ‘Sada 
anusandhatte’ This will be connected with the worshipper 
“Sa bhūtvā * ıs explained on the basis of * Devo bhitia 
devan apyetī * «The Karika 30 15 also understood 1n the 
same way Those, who know only one aspect of God, have 
taken Him to be different from the Pranas etc, which are 
non-different (Aprthagbhavaih «bhmnasattākaıh) One, 
who knows this properly, can advance the scriptural views 
without entertaining any doubt 164 


The Kankas 31 to 33 which identify the world with 
the maya, gandharvanagara etc are stated by Purusottama 
as directed against those, who believe in dualism The 
world, as understood by them, 15 really a phantom of 
Imagination But even the mithyavadins are wrong Kanka 
34 15 a reply to them This soul 15 just imagined even by 
those, who advocate the Mithyavada Purusottama says 
“ayam atma asadbhur mithyabhiitar bhavath pranadibhih 
sadhitam yad advaitam tenapi kalpitah, arthan mithyavadi 
bhh Bhava api advayena anyatha bhavanti tatha kalpitah 
arthād — ekaikamsavadibhih 195 Thus the monism, 
accepted by both, is Proper Karikas 35, 36 show how the 
advaita 15 to be understood The world 1s not pluralistic but 
1$ non-different from Brahman Verses 37, 38 show the 
means for obtaining the knowledge of the soul And the 
last Kartka states the phala At the end Purusottama gives 


163 Ibid p 50 
164 Ibid p 50 
165 Ibid p 52 
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a very interesting summary of the contents of the second" 
chapter.! 96 


The interpretation of the second chapter, as given by 
Purusottama, will make the following points quite, clear. 
In his attempt to find out the Suddhadvaita from the 
Karikas, Purugottama has to explain them in such a way 
that all the verses, which directly teach the theory of 
illusion, describe the world as such for those, who are 
dualists. Kārikā 11 is said to give the Siddhānta but the 
way, in which the following verses 12, 13 are explained 
in relation to it, is really more ingenious than natural. 
Even the explanation of the Kārikās 11 and 34 appear to 
be far-fetched. The explanation of the Kārikā 8 is a good 
piece of imagination, as also that of the last quarter 
of the Kārikā 19. The inclusion of the term “krida” now 
and then may be wholly unwarranted. The editor Bhatta 
Ramanath Shastri says in his introduction. ‘Srimatpuruso- 
ttamacaranair api, bhavanmatamülaguroh Kārikāsv api 
mayavado na labhyate labhyate tu Bralimavadah iti daršaya- 
dbhih svapāņdityena vivrtah.” 161 Scholarship is surely there. 


The relationship of the Karikas with the Upanisad has 
posed a problem for modern scholars.$? Some of them 


166. Ibid. pp. 54-55. 
167. Ibid. Introduction. 


168. For a discussion see. Vidhushekhara Bhattacharya, Agama- 
šāstra of Gaudapāda. Intro. p. xxxvill. ff, T. M. P. 
Mahadevan Gaudapāda, a study in the early Advaita. p. 31. 
ff. Of. also ‘The problem of the Upanlsadic theory of 
the Agama Prakaraga of Gaudapīda” by B. N. K. Sharma... 
Bharatiya Vidyā. Vol. XVII. Nos. 3 & 4. 
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think that the Karikas also form part of the Upanisad, 
while others do not agree to that view  Puruottam: 
consistently calls it Gaudarārtika, as we have seen In 
the previous chapter In the commentary itself Purugottama 
does not give any clue regarding his own opinion At 
one place in the Asaranabhanga Purusottama says that 
the verses in the Māndūkya Upamsad and the three 
chapters are read among the Sruti by the moderns!*? 
Any way the tradition of regarding the Karikas as pat 
of the Upanisad seems to have been current in the 
mediaeval times, though the Suddhadvaita school does 
not appear to have accepted ıt 


Interpretation of the Sütras 


Whereas the scriptures form the first starting point of 
the Suddhadvaita, as also in all the systems of the 
Vedanta, the Brahmasütras form the third Vallabha began 
to comment upon them and his son completed his work 
Purugottama has written a voluminous sub-commentary on 
it called Prakasa At many places Vallabha disagrees from 
his predecessors and Purusotrima has tried to uphold 
his teacher's views with admirable erudition and labour 
It will be an interesting study to see how the interpretations 
of Vallabha differ from those of others It 15 easy to say 
whether this or that interpretation of a particular Sūtra 
appears to be correct, but it 15 surely difficult, perhaps 
impossible, to say whether any particular system can be 
evolved out of the whole work The Brahmasittras, as we 


169 "Vaiathyadyaitalatasantyakhyam prakaranatrajam Maņdukja 
sthah slokas ca Gaudapadiyany etanidanitanair Upamsatsu 
pathyante T, Sn Ab p 63 
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have them today, do not appear to be the work of a 
"single author or the work even of a particular period and 
dt is very difficult to find out any coherent system of set 
theologico-philosophical ideas in them. I have tried to 
examine some of the interpretations of Vallabha and 
"Vitthale$a, taking into account Purugottama’s remarks 
“upon them. 


Vallabha reads the two Sutras I. 1. 2 and 3 as one. He 
refers to others, who separate those Sütras. He does not give 
any particular reason for a combination of the Sütras He 
just says: * Naitat sutrakarasammatam iti partibliati '. 19 
It is therefore left for Purusottama to point out why 
Vallabha has differed from all others. Purugottama says 
“that in the Brahmasütras, we find that the Adhikaranas are 
-formed after stating that which is to be established and 
the proof for the same, so it ts proper that both the 
südhya and the hetu should be expressed here The term 
Brahman 1s understood by the followers of the Samkhya 
‘to mean the Prakrti and so to avert this it 15 necessary to 
show that the causality of Brahman 1s stated in the 
scriptures. One may point out that even 1 two Sütras may 
be read separately, we may have the Adhikaraga of the 
first three Sūtras. In the first Sūtra in the term ‘Atha’, 
which stands for the prerequisite of the Dharmavicira, the 
Brahmavicāra ıs also implted and thus even though the 
Pramana has not been expressly stated, Brahman can be 
taken to be known only from the Upanisads The 
combination of the Sūtras is thus not necessary. Purusottama 
says that ‘Atha’ has many meanings and even if it means 


170, A B. p. 63. 
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‘Anantarya,’ it may not be taken to imply the Dharma 
wicara, Hence i 15 better to have only one Sutra If we 
agree with those, who accept two different Adhikaranas of 
the two Sūtras, the first has no hetu while the second 
lacks the sádhya Thus both are wanting and therefore 
cannot establish the desired Prameya 17! Though Valtabha 
here differs from that which has been accepted by all the 
other commentators, the arguments of Purusottama appear 
to be plausible 


The third Sutra ‘Tat tu samanvayat’ ss also interpreted 
by Vallabha in a different way Samanvaya’ 1s understood 
by him to mean “Samyag amaja God permeates all in 
the form of existence, sentiency and bliss Vallabha gives 
three reasons for such an interpretation He says that the 
Pūrvapaksa and the Siddhantapaksa, as understood by 
others, ate both wrong Secondly the reconciliation of the 
conflicting passages 1s the very purpose of the Sastra 
How can it be the reason for establishing a certam 
proposition, when the reconciliation 15 yet to be explained? 
Thirdly the reconciliation, as understood by others, 1s not 
vouched for by the following Sutras The first and the 
third of these arguments are, in fact, matters of opinion, 
and of course each of the commentators will uy 
to show that he alone 1s correct To say that 
the Putvapaksa 1s wrong 15 not a very happy 
argument in any case, because the purvapaksa 1s always 
proved to be wrong The second argument of course has 
its value Dr V S Ghate however points out “The same 
charge, however, may be brought against Vallabha himself, 


171 A B P p 51, 
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for Sūtra 1. iv. 23 also makes out the same point. i. e. 
that Brahman is also the material cause of the universe.172 


The Iksatyadhikarana has been understood by all, 
except Madhva and Vallabha, as directed against the 
Sarhkhya view of non-intelligent Pradhāna. Madhva however 
"interpretes it in a different way. Brahman which is descri- 
bed as the object of knowledge ( /ksapiya ), can not 
be understood as inexpressible. Vallabha's interpreation of 
the Sütras is somewhat similar. We shall note his inter- 
pretation of all the Sūtras here. Brahman is not asabda 
(na vidyate šabdaļ yatra, sarvavedantadyapratipadyam ) 
because of /ksati, Even though Brahman is beyond all the 
dealings, he becomes an object of vyavahāta wilh his own 
desire. (I. i. 4.) The Highest Lord endowed with the 
attributes of iksati and the like, can not be Gauņa 
( Prakrtigunasattvasambandhavan ), because of the term 
ātman used for him. The term ātman stands for the 
Highest Branman, which is Nirguņa. (I. i 5) The term 
atman again can not be Guana, because liberation or 
moksa is taught of those, who meditate upon him. (I. i. 6) 
The creator of the world is again not saguna, because he 
js not censured as heya, as would have been the case 
with one, endowed with worldly attributes. (I. i. 7) 
Brahman is again not beyond all the dealings, because the 
individual soul merges in him everyday in deep sleep. 
(I. i. 8) Again at the time of liberation everyone becomes 
similar to God. (Gati: Moksa, samanya: samanasya 
bhava.) (Y. i. 9)473 That everything is an effect of 


172. V. S. Ghate. Vedanta. p. 59. 
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Brahman is clearly established by the Srutis. (I. i 10.) 
Purugottama at the end of the last Sūtra refers to the 
interpretations of other commentators. He gives thc inter- 
pretation of Sarkara and its refutation given by Jayatirtha. 
He gives his own refutation also. Bhāskara, Rāmānuja, 
Saiva and Madhva are just referredto. After this Furusottama 
refers to the twofold Sarnkhya and says that the Sarnkhya 
theorists do cite the Sruti passages in support of their 
own views, but such citations do not show that the 
scriptures form the main source of their doctrines. 
‘That is why Vyasa has refuted them in the Ānumānika- 
adhikarapa, because as they accept the Prakrti as the 
main principle, and as it is not known through the 
scriptures, it is definitely aSabda.17* Though Purugottama 
is not specific, he seems to imply that the attack on the 
Sārhkhya finds its place in the Ānumānika-adhikarņa and 
need not thus be the subject-matter of this adhikarana, 
Purugottama is however not so clear here as he is else- 
where. His comments are halfhearted and his treatment is 
such that he is just perhaps trying to follow the work, 
he is commenting upon, so as not to be open to the 
charge of Vyakhyeya-grantha-virodha. We may here note 
some difficulties in the said interpretation. Vallabha begins 
the Adhikarapa wirh the statement ' Evam Brahmaji- 
jūasām pratijhaya kimlaksanakam brahmety akanksayam 
janmadisutradvayena Vedapramāņakam jagatkartr sama- 
vayi cety uktam. Evam trisutiya ji jiasalaksapavicaraka- 
rtavyatā siddha.'!** If now Brahman is Vedapramanaka, 
why should there be any doubt regarding its being sarva- 
ae 

174. A. B. P. p. 154. 
175. A. B. p. 128. 
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"pramāņa-avigaya ? Purugottama has again criticised Sarhkata 
for accepting the indicated sense in the term 'Īkgati' by 
believing in the Dhātvarthanirdeša. Purugottama himself 
however takes ‘ fksati’ as Iksibodhaka. While the Sutras 
4 and 5 have something to do with Iksana, the Sütra 6 shows 
“that the creator of the world is not Gauņa. (Gauna has 
its connection with the word Guņa according to Vallabha ) 
‘The question of Brahman being the creator has already 
been settled in the second sütra, while the discussion that 
Brahman is devoid of mundane attributes will find its 
place in III. ii, What is the use of the same here? Similar 
is the difficulty with the seventh Siitra, Vallabha seems to 
be aware of this difficulty when he says. ' Evam sūtracat- 
„ustayena iksatihetuna jagatkartrtvopapattya srstivākyānām 
-Brahmaparatvam upapāditam”?1% "This itself may appear 
tather strained. The remaining three Sütras have nothing 
to do with kartrtva at all. Purugottama however tries to 
connect the Sutras 8, 9 with the question of vyavahāryatva. 
He says, ' Evam. catra brahma na sarvavyavaharatitam. 
Susuptipralayayor jivadharatvena srutatvat. Yad yada 
yadadharatvena šrutam tat tadā tatprayuktavyavaharay:- 
sayam ity evam anumanam bodhyam”?"7 Purusottama 
also says * Evam ca brahma na sarvadā sarvavyavahara- 
titam. Mokse tathátvena sravitatvat. Yad evam tad evam. 
Maitreyibrahmanasravitasarvavad ity evam anumanasiddher 
-asya hetutvam bodhyam."1** One may say that the explan- 
ations are not very convincing. Similar explanation is not 
given of the Sütra 10. At the end however Purusottama Says, 


176. A. B. p. 143. 
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‘Evam atra trisutryam susuptnicarena dainandinapralay a~ 
kartrtvam dvitiye moksavicürenaty antikatatkartrtyam trt- 
tye karyakartrtvapratipadanena naumittikaditatkartrtvanr 
bodhitam iti pratibhati **? The word ‘Pratibhaty’ should be 
noted here Inspite of all the attempts of Purusottama 1t 1s not 
clear how the last three Sütras have any definite connection 
with the first four What again 1s the theory, that is 
established here ? Is ıt that Brahman, though beyond all 
the dealings, 1s the obyect of the Vedic teaching or rather 
becomes so by His own desire? Is it that Brahman 15 
endowed with supramundane attributes only and devoid of 
the mundane ones? Is it, finally, that Brahman 15 the 
creator of all ? None of these 1s the purport of all the 
Sutras If there 1s no one wisaya, how can there be one 


adnikarana ? 


Vallabha directs the whole Adhikarana I : 14—21 
against Samkara Purusottama says Asminn adhiharane 
pwabrahmaikyakrtasarvasankaravadasya māyāvādasya ca 
nmrakrtr eva mukhya.1*9 Vallabha and Purusottama 
appear to have realized the sheer anachronism of directing 
the set of Sūtras of Badarayana against Samkara, who 15 
just a commentator of the Sutras Vallabha says 
that as Vedavyasa 1s omniscient, he knows that one 
mayavada will be taught 1n future and thus refutes it in 
anticipation Purusottama shows how such things are 
possible In the Puranas also Suta has told of future 


events 181 


179 A B P pp 150-151 
180 A B P p 394 
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The difficulty in the interpretation of the Ikgatyadhi- 
karana comes to the fore in the beginning of the fourth 
quarter of the first Adhyaya. Vallabha says, ‘Tatra iksater 
"nāšabdamīti samkhyamatam ašabdatvād iti nivaritam." 
Purugottama explains, ‘ Nanu adréyatvadyadhikarana 
etadr$am api vakyam vicaritam eveti kim anena vicāreņa 
..Tatha ca yady api tadvākyam vicāritam tathāpi 
tanmatasya sarvathā ašrautatvam eveti nopapáditam ato 
vicāra ity arthah.'13% Really speaking both Vallabha and 
Purugottama appear to be in difficulty. There is nothing in 
the interpretation of I. i. 4-10., which has any connection 
with the S&ükhya. Again Vallabha definitely refers to 
the ikgatyadhikarana, while Purugottama refers to the 
Adr5yatvàdyadhikarapa. 


Sarhkara has often been attacked by scholars, not only 
ancient but even modern, that his views ate not corrobor- 
ated by the Sūtras. It has been pointed out that the 
Sütrakara did not agree to the falsity of the world, for 
otherwise he would not have refuted the Buddhistic 
theories in the Sūtra * Vaidharmyac ca na svapnādivat 185 
It should be borne in mind that this is the position of 
almost all the Ācāryas. Vallabha can also be said to be 
open to the same charge. The Sūtrakara, who saps 
“ Naikasminn asambhavat’, can not be stated to teach 
Brahman, endowed with contradictory attributes. While 
Vallabha does not make his position clear, Purugottama 
does not miss the point. He realizes the difficulty and 
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tries to make amends by saying that, in fact only Brahmam 
and nothing else 1s possessed of contradictory attributes 184 


The Sūtra II m 18 *Jūo' ta eva’ is a very impot- 
tant Sutra for all Whereas Samkara takes *Jia" to mean 
mana, Ramanuja and Nimbārka understand it as jāāta I 
may quote here the remarks of Dr Ghate about 
Vallabha He says, ‘Vallabha, who also holds with 
Rāmānuja and Nimbarka that * knowledge * or intelligence’ 
1s an attribute ( ) of the ja, interpretes 
the Sütra as stating the puma lacie view, according to 
which jiva 1s knowledge and therefore Brahman itself, and 
all distinctions are due to the principle of maya, though 
really the j1va 1sa part ( Amsa) of Brahman and 1s related. 
to it just as sparks are related to fire And, while refuting 
this view, Vallabha makes very interesting remarks : 
*'Tasmāt tadamgasya tadvyapadešavakyamātram svikrtya. 
Sistaparigrahartham mādhyamikasya eva aparāvataro nitarám 
sadbhir upeksyah’ of course this interpretation of the 
Sütra 1s far fetched, though 1t makes no material difference. 
as ultimately he means that the soul 15 a knower 195 Dr 
Ghate’s reading of Vallabha’s interpretation does not seem 
to be correct This 1s not a Sūtra, presenting the prima 
facie view Vallabha begins the Sutra with “Gunan nrūpayar 
prathamatas caitanyagunamaha,’ and then explains the 
Sūtra as ‘Jas caitanyasvaripah Ata eva srutibhyo 
yufianamaya uyadibhyah’ Purusottama explains it as 
* Jūānadharmakatve'pi jRanasvarupa ity arthah?*®® Accor- 
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ding to Vallabha, thus the individual soul is both the 
knower and the knowledge. The criticism against Sarhkara. 
is a usual feature of Vallabha’s works and need not be 
understood ta. the way, in which Dr. Ghate has understood 
it. Vallabha thus combines the interpretations of Samkata 
and Rūmānuja and of course his explanation is not so far 
fetched, as said by Dr. Ghate. 


The Sitra, which should be considered in connection 
with the different interpretations is II. iii. 50. Though 
there are many Sütras in this pada, that afford an intétes- 
ting study, I have not here embarked upon a detailed 
study of Vallabha's interpretations and therefore I will just 
refer to this Sūtra only. It reads ‘ Abhdsa eva ca.” 
Sarhkara takes the word ābliāsa to mean just appeatatice. 
Rāmānuja and Nimbarka understand the term As 
* Hetvabhasa.’ The later interpretation is clearly far fetched. 
Vallabha here agrees with Sarhkara in the literal sense of 
the word. But whereas * Abhüsa according to Sathkara 
means Pratibimbatva and consequently mithyātva, this is 
not what Vallabha means. Jiva is an ābhāsa, because the 
quality of bliss is not manifested in him. Purugottama says : 
*Tatha ca yathü'nücari brāhmaņo brahmanabhasah, 
sütradharakatve! pi brahmanyakhyadevatayas tatas 
tirohitatvat, tatha jivo' pi!*' If we think that the 
Sūtrakāra does not teach the māyāvāda of Sathkata, 
perhaps the interpretation of Vallabha is the best. z 


The fitst Adhikarana of III. ii. deals with the dream 
world. It has been variously interpreted by the Acaryas,, We 
shall here give the interpretation of Vallabha. The first 
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two Sütras present the prime facie view. The opponent 
says that there is creation in the dream state, and this has 
been stated by the Srutis. In some texts the creator 15 
also described. Thus the dream creation, created by 
Brahman, does exist. From the third Sūtra begins the 
reply. The exponent says that dream creation is māyā 
only, because it is not fully manifested. What is meant by 
“Maya” and ‘Kaztsnya’ ? Purugottama here says Siddhānte 
tu sāmarthyavišego maya. ... Ata I$varasya ya vyümo- 
hikā šaktih sa maya prakrte jūeyā. ... Desah kalo 
visayasannīdhir indripavyāpāro badhabhavas ceti kārtsn- 
yam.185 Thus the dream creation is not real. Purugottama 
says : ‘Tatha caindrajālikena natena yathā sāmājikavyā- 
mohane kautukartham māyāmātrasrstih kriyate, tathes- 
vareņa jivavyamohanadyartham svapnasrstih kriyate iti 
na tasyāļ satyatvam!?? Why then should God create 
it at all? The fourth Sūtra replies to this that the dream 
is indicative of good and evil, as it has been said in the 
Srutis and again those who are experts in reading 
the dreams also say so. Thus the dream is shown 
to the jiva as a sort of indication. Purugottama says 
that the dream is not as negligible as the sky-flower, 
because in that case it can not be suggestive of anything. 
“The fifth Satra says that it is on account of the desire of 
the Highest Lord (Parābhidhyānāt ) that the attributes 
“of God are concealed from the individual soul, who suffers, 
as a consequence, the bondage. Or the non-manifestation 
of the attributes ( Sah: Tirobhavah Viparyayo vā) may 
be due to the connection with the body. 


188. A. B. P. p. 876. 
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Dr. Ghate has fully discussed the Adhikaraņa with 
«reference to the interpretations of Sarhkara, Rāmānuja and 
Bhāskara, giving three different views, idealistic, realistic 
and idealistico-realistic respectively. As for Vallabha, he 
says that the Ācārya ‘ practically follows the third view 
-and interpretes just in the same way as Bhāskara does 
with the difference that he interpretes. Sūtra 5 just as 
Rāmānuja does it...3199 Dr. Ghate is correct when he 
implies that Vallabha follows the idealistico-realistic view 
by disagreeing with Sarhkara, who takes the waking state 
also to be illusory and with the view of Rāmānuja, that 
the dream is also real. But there is a fine distinction between 
hhis view and that of Bhaskara, in as much as for him the 
-dream creation is a creation of Brahman and not of the 
individual soul, as understood by Bhaskara. The problem for 
Vallabha however is that of the connection of the first four 
Sütras with the rest. The visayain this Sūtra according to 
Vallabha is, ‘Kificid asarikya pariharati. Nanu jivaya bhaga- 
van srstim karoti pradaršayati ca svasya sarvalilam. Ansa’ 
-cayam, Katham asya duhkhitvam ity asankya pariharati 
„tušabdaļ.!91 Why should this question be raised here and 
not in II. iii? Even though the Sütra contains the word 
**'firohitam ’, which Vallabha and his followers understand 
as a sure indication of the Sütrakara's belief in the theory 
-of Avirvnāvatnobhāva, the Sūtra, as explained by Walaka, 
‘may seem to be out of context as it appears to have 
nothing to do with the dream creation. The Sūtra 6 again 

gives an alternative. Vallabha says * Isvarecchaya aišvary- 
-Gditirobhavam svamate nirūpya matāntareņāpi niyatadha- 
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rmavādena nirüpayati... Asmin pakse dehaviyoge eva punar- 
ai$varyadipraptih. — Pürvasmin kalpe vidyamane’ pitt” 
Segap.'19? What is the ground for ‘ Svamate’ here? If the 
term ‘ Tirohita’ should indicate the Sütrakara's belief in the 

theory of Āvirbhāvatirobhāva, can one say that the term 

' Māyāmātram” in Sūtra 3 shows that the Sūtrakara 
accepts the theory of maya? At the end Vallabha 

refutes the interpretations, given by others and 

says ‘Nidraya vivekajitānābhāvāvasaratvād yathavyakhy ata- 
evārthah'. Purugottama says Idam hi nidrāprakaraņam. 

Nidrā ca tadaivavasaram prapnoti yadā vivekaranam na 

bhavati. Ato jūānatirobltāvasyaivātra vaktavyatvat tasya 

coktarityaiva bodhat yathokta evartha ity arthah.!? It is 

not veay clear as to how Vallabha and Purugottama call this 

a nidrāprakaraņa Should we think that the last two Siitras. 
deal with nidrā, while the first four with svapna ? 


The set of Sütras and Adhikarapas, beginning with 
Il. ii. 11 is very important for our purpose, in as much 
as they deal with the nature of Brahman in relation to the 
attributes. Dr. Ghate says that according to Vallabha,. 
Sutras 11-21 form only one Adhikarapa.!?* This is not 
correct, if we follow Purugottama. The question here,. 
according to Vallabha, relates to the attributes of the 
individual soul and the inert matter, sometimes taught as 
belonging to Brahman, while at times, they are denied to 
it. Some believe that the reconciliation can be brought 
about by admitting the sthana, i.e. the abode; thus. 
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Brahman is endowed with smell in the earth and devoid 

of it in water. As Vallabha explains ‘Evam sthānatak - 
paasyobhayalitgam upapadyate?195 The term ‘api’ gives 

an alternative explanation, ‘athava karapa eva rupam 

arüpam cavacchedabhedena acintya-sāmarthyād  và.i99 

Both these alternatives are wrong (na), because Brahman 
is taught in this way everywhere. ( Sarvatra hi). Purugo- 

ttama explains that Brahman has no svagatabheda and is 
of one and the same nature everywhere.i?" In the next 
Sütra the opponent says that the explanation of thé 

Siddhāntin is not correct, because of the distinction in the 

cause and the effect. Thus Brahman, different from the 

world, is distinct from Brahman endowed with the attributes 

of the world. (Na bhedad iti cet.) The exponent replies 

that this is wrong (na), because Brahman is said to be 

one everywhere. (Pratyekem atadvacanat) Some Srutis~ 
actually deny the bheda. (Sütra 13) Here ends one 

Adhikarana. 


The second adhikarana, beginning from Sutra 14 gives 
the reconciliation in the opinion of the ekadeštin.!?* 
Brahman is different from (a) the world ( rupavat : rupyate 
nirüpyate vyavahriyate iti ripam sarvavyavahüravisayatvam 
tadyuktam rūpavad višvam. ),59? because Brahman is. 
taught mainly ( Pradhanatvat) wherever it is decribed. 
Vallabha adds that the discussion here is regarding the 
attributes, which are different from Brahman and not 
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those of Brahman ?9? The next Sūtra says that just as the 
light of the sun 1s and 15 not an object of our senses 1n the 
absence or presence of the clouds and the hke, even so 
Brahman can not be approached by our mundane speech and 
mind, but 1t can be approached 1n the absence of obstructions 
Otherwise, the Sütra will have no meaning (Avaryarthyat) 
The Sūtra thus wants to prove that even though Brahman 15 
not an object of worldly dealings, the scriptures are not 
futile *9%1Well, why then not imagine the supramundane sense 
organs also? To this the reply 1s given in Sutra 16 
that the S'rufi teaches of Brahman as just a mass of 
knowledge ( Tanmàtram | Praj&anaghanamatram ) The 
Scriptures and the smrtis themselves show the absence of 
the attributes of the jada and the jiva in Brahman 
4 Sūtra 17)*9* The Srutis also give the simile of sūryaka 
(Sūryena salutam jalam stiryakam Sutra 18) Vallabha 
says at the end * Tasmaj jadajivadharmānām bhagavaty 
upacāro nisedhas tu mukhyah 298 Purusottama at the 
end gives the resume which we nave quoted in extenso 
because of its importance ‘* Brahmanah prapancavilakga- 
natena kāryāsādhāranadharnanām karane brahmany 
abhavena brahmanas tatsvarūpadharmānām ca laukika- 
manovāgagocaratvena krtsnah piuajüanaghana att šrutyā 
ākārasya jūanātmakatvena tattatkrıyādınām dharmāņām 
ca naisargikatvena tesām ca bhagavat-prakatye eva 
darsanadivyavaharavisayatvena laukikavanmanoblih prati- 
yamananünüm sthānadharmatvāt tathety ekadesimatena 
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siddham ity arthak. Tena brahmanak — sthanato 
Jadajivadharmatvam svatas tu tadrahitatvam ity ekadesi- 
matena siddham. Etenasyadhikaranasya prasangikanam 
vaksyamāņopodgltātatvam veti sücitam.204 


Sitra 19 begins the next adhikaraņa. It contains the 
siddhānta against the view of the ekadešin. The view of 
the ekadešin ( Tathātvam) is notcottect (na) Watet can 
reflect a substance but the attributes can not contain any 
such reflection. ( Ambuvad-agrahaņāt) Thus the satvakāma 
etc. are the attributes of Brahman and are not aupacārika, 
on account of the connection with the upādhis.*95 How 
than to reconcile the conflicting passages according to the 
Siddhanta ? Sūtra 20 gives a teply to this, just as Space. 
may be big or small in accordance with its limiting 
adjuncts, even so here also Brahman is endowed with all 
the attributes. Thus there is ubhaya-samafijasya. Sütra 21 
says that all the attributes, even the contradictory ones, 
are seen in God. Sūtra 22 gives the way of reconciliation 
from the point of view of reason. The denial of the 
attributes in the Srutis relates to only those which are 
mundane ( Prakrtaitavattva), and then are spoken of many 
other attributes, which are supramundane, 


* Sūtra 23 starts the next adhikaraņa. Vallabha Says that 
the contradiction has been resolved earlier on the basis of 
fabdabala and now the Sütrakara does the same from the 
point of view of the arthabala. Purugottama Says that the- 
arthabalavicāra is not necessary but as other sages have- 
taken their stand on the arthabala also, it is necessary to- 
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consider from that point of view also.?%% Sūtra 23 states 
the prima facie view that Brahman is avyakta. The next 
Sūtra is a reply to it. Vallabha understands the word 
+ Api’ as a jeer against the opponent, who is a fool. The 
Highest Lord is seen in the course of intense devotion 
(Sarrádhana), when God shows favour. The devotee 
perceives him, or people like Dhruva can infer him. The 
< Pratyaksānumānāblīyām * may be understood as * Sruti- 
smrtiblhyām ” also. 


Another Adhikaraņa begins with the Sūtra 25. This and 
the next Sūtra form the Pūrvapaksa. The reconciliation of 
conflicting passages is not proper, on the strength of the 
perception of a devotee, because there can be no specification. 
( Avaišesyāt) The illustration given here is that of light. 
In the light of the sun, the moon, the jewels etc, onc 
experiences heat or cold but the light as such is not taken 
to be manifold. The praki$a of the Lord depends upon 
the actions like penance etc. ( Prakāšāš ca karmagi ). 
This is not uniform but is various (abhyasat ) corres- 
ponding to different actions and different devotees. The 
Sūtra 26 takes the argument further. Because of this 
variation (atal ) the Lord is manifested in endless ways 
( anantena ). But then we should accept some mark 
(lingam ) of the Lord. This can be decided on the basis 
of the scriptures or the perception of a devotee, The 
Satra 17 gives a reply to this by saying that Brahman is 
both without attributes and is endowed with them, because 
both are taught ( Ubhayavyapadesat ). This can be 
illustrated by taking the instance of a snake, which may 
—_ 


:206. A. B. P. p. 926. 
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“be both straight or coiled. At the end Purugottama Says 
‘evam ca šabdabalavicāreņa viruddhasarvadharmāšrayam 
-brahmeti nirpayah. Srutyuktayuktyā vicāre tu laukika- 
dharmašūnyam alaukikasarvadharmayuktam iti nirnayah. 
Arthabalavicare tu viruddhasarvarupam iti nirņaya iti 
-bodhanartham atra tredhā vicaritam 22°71 


Sutra 28 begins a new adhikarana. The question discussed 
here is regarding the relationship of Brahman and his 
«dharmas. The Satra says that the abodes of light like the sun 
are non-diffetent from light as also different from the same; 
both being called tejas. Similarly the attributes are both 
«different and non-different from Brahman. We should note 
here that Vallabha takes ‘Va’ in the sense of “fu”, Sūtra 
29 however says that Brahman Should be understood as 
before. This, says Vallabha, is the way of reconciliation 
from the point of view of the ckade£in. This is further 
‘corroborated by the next Sūtra, which Says that the 
attributes are also denied to Brahman, as is inferred from 
‘eva’ in the passage * Ekam evadvitiyam ?8°8 


Different interpretations have been given by different 
Acaryas and it is very difficult to say which of them is 
correct. The Sütrakara himself does not appear to be vety 
clear, as can be judged from the repeated use of the term 
“va”. It may be noted that Vallabha’s interpretation of 
‘va’ in the 28th Sūtra as ‘fu’ does not appear to be 
very happy. Similarly one may feel that the explanations 
«of * Arüpavad' in Sūtra 14 and “api? and * sarradhane ” 
in Sütra 24 do not seem to be satisfactory. Vallabha’s 


207. A. B. P. p. 933. 
208. Chandogya Upanisad. VI. ii. 1 
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explanation of ‘ariipasad’ as ‘yagadvilaksana’ reminds 
one of H 1 4, where the question has already been 
discussed, though tn a different context The problem 
before the Sutrakara seems to be as to whether Brahman 
15 possessed of the dharmas and not whether Brahman 
has the attributes of the jada and the jva The greatest 
problem for Vallabha however lies in his bringing in the 
ekadegin Who ıs this ekadešin? Why should there be a 
complete adhikarana for him? Again the difficulty becomes 
more acute, when the last two Sutras 29, 30 are said to 
belong to him Vallabha has to say Ubhayam api sūtra- 
harasammatam’°°° Porusottama takes special pains to 
distinguish between the two positions 219 Again how 1s it 
that Vyasa’s own opinion 1s given in the Sūtra 28, and 
that of the ekadešin ın the sutras 29 and 30? Purusottama 
spares no pains to defend his teacher He says that as 
the view of the ekadešim 1s corroborated by another 
Sūtra 30, we should not think the Sūtrakāra considers 
the view as equally correct — Ekam evadvitiyam *,^11 
need not deny the attributes also When we say that 
Devadatta 1s at home and nobody else ıt goes without 
saying that Devadatta endowed with hands and feet 15 at 
home The argument 1s given only to show that there 
15 nothing different from Brahman 212 
The opponent of Purusottama 15 again very searching 

It ıs wrong, he says, to understand the ekadešin as that 
of Vyasa In other words the opponent asks, what 15 the: 


209 A B p 940 

210 A B P p 942 

211 Chandogya Upanisad VI it 1 
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ground for believing that. the Sütra 28 gives the Sva-sidd- 
hānta ? Purugottama replies : * Ekadešipade atra vyasasyaiva 
ekadešī grahyah. Anyatha ambuvatsūtreņa ata eveti 
sutrasiddham drstantam na dūsayet. Vrddhihrasadisittrad- 
vaye yuktyantaiam ca na vadet *15 The ekadegin is not 
mentioned by name, because he may not be so well 
know as Jamini. The opponent's name 15 equally not 
given in the Sūtra ‘ Jivamukhyapranalingad iti cet tad 
vyükhyatam.'?1* Or it may be that this view 15 intended 
for the lower adhikarins. It can also be possibly stated 
that the ekadešin may be one Kafakrtsna, who is 
mentioned before in ‘ Avasthiter iti Kāšakrtsnah.'s15 
It should not again be said that as the Sütras 29 and 30 
come after Surat 28, they teach the author's views. 
Purusottama says —"Dvitiyaskandhe — * ittham bhavena 
kathito bhagavan bhagavattamah, netthambhavena hi 
param drstum arhanti sūrayah” ity adibhir etadamukhya- 
tayah šukavākye vyāsacaraņair evoktatvat,” The view is 
admitted only for the lower adhikarins, who may be 
enlightened by it.  Purugottama refers here to the 
Nāsadiyasūkta*19 and says that Vyasa thinks from the 
the point of view of the lilàsrsti, while other do no 
understand it.*17 Purugottama then goes on to denounce 
strongly the interpretations of others. 


After II. ii. 34. we have a different author for the 
Anubhasya. Vitthalesa's .interpretations of the Sūtras may 


213. A. B. P. p. 942. 

214. Brahmasūtra. I. iv 17. 

215. Brahmasütra, J, tv. 22. 
216. Rg-veda. X. 129. 
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not appear to be a very creditable performance, when 
compared with those of Vallabha. He distinguishes through- 
nut between Pasti and Maryādā, ofren refers to Gokula, 
discusses the incarnations of Visnu, andallthat Purugottma 
as a faithful commentator explains all these things. We 
may note only three instances, here. 


At the end of III. ii. 2. Vitthaleša says ‘Iyam 
tiipasanamargiya — vyavasthokta. — Bhaktimargiya tu 
etadvilaksana.’**® Purugottama in his explanation says 
about Nanda etc. but his opponent asks * Nanu sūtra- 
kāraņedam kutroktam yenaivam ucyate ?* Purusottama 
replies * Agrimasūtre” dhikarasyanupasamharahetutaka- 
thanenatra — yathadhikaranirpayasucanüt sūcitam — iti 
janihi. **19 di 

Under Sūtra MI. iii. 28 Purusottama’s opponent. 
asks as to the use of referring to the Purāņas and 
Itihāsa, when all others refer to the maxims of the 
Pūrvatantra. Purugottama of course gives the stock teply 
< Ttihasapuranayor Vedopabrmhapatvat.'2?° 


Under IV. iv. 7 however Purugottama has to say 
something which, if accepted by an opponent, Purusottama 
would not have tolerated. He says * Nayam myamo yad, 
visayavakyam sautrapadanurupam eva grahyam itj,?2?1 ,, 


It is not within the scope of this work to-discuss 
-whether or not Vallabha is faithful to the Sūtrakāra, 
"Various views ate expressed regarding this by scholars like 


218. A. B. p. 983. i 
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Ghate??? and Bhandarkar.??? The point however is that 
all the ācāryas have tried to evolve their respective systems 
from the Sütras, which, in their turn, have tried to evolve 
something like an upanigadic system, and it is very easy 
to point out that a particular explanation of a particular 
Sūtra given by a certain aciirya docs or does not appear 
to be natural. The enigmatic style of the Sütras has made 
it very difficult to get a clear idea of the system of 
the Sūtrakāra, 


Interpretation of the Gita and Bhágavata Purana 

While the Bhagavad Gita is regarded by all as one 
«Of the Prasthanas, Vallabha includes the Bhāgavata Purana 
also in the list, Vallabha himself has not commented upon 
the Gita, as others have done; and though he has very 
-often referred to it in the course of his commentaries and 
works, it is very difficult to piece them together and make 
out a full-fledged commentary. In the first chapter of 
the Tattvadipanibandha Vallabha understands the term 
< Sastrartha’ as ‘Gitartha’, The point has been discussed 
by me at some length in the chapter IIL Any way 
Purusottama, curiously, keeps quiet in his commentary at 
that place.??* The Amrtataraūgiņi commentary is said to 
have been written by Purusottama but it is not correct. 
It is written by Vrajaraya. Only the introductory portion 
is from the pen of Purugottama. This is however sufficient 
to show the purport of the Gitā according to the 
„Suddhādvaita. 

Purugottama, in the beginning, refers to the purport 
of the Gita, as explained by Samkara and Madhusüdana, 


222. Vedanta p. 177. 
223. Vaisņavism, Saivism. etc. p. 230. 
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and criticises them He refers to Sridhara and offers no 
comments At the end he states the views of Rāmānuja 
and says ‘Idam Siddhantasyanugunam’22® After this he 
gives the explanation according to the Suddhadvaita 

The Lord Srikrsņa who came to the world for the 
liberation of all, uplifted the devotees by explaining to 
them the concept of devotion He could see the dark Kalı 
age, which was devoid of all dharma Hence for creating 
devotion in the future generation, he preached his own 
essential nature to Arjuna, when an occassion for the same 
arose Of the fourfold devotees, arta, j]fiüsu, arthürthin 
and jfiánin, arjuna had the first two adhikaras That 
teaching has been compiled by Vyasa, who was an incarna- 
tion of the knowledge of God, 1n seven hundred verses. 
It has been explained by Vitthalega 1n his Gitatatparya thus: 


Pravrttidharmam bhagavān rsidvara mrūpyatu, 
Nivrttim istam. sudrdham nihsandigdham harir jagau. 
Samkhyam yogo rahasyam ca rahasyatamam ea ca, 
Anyonyadinkyamrdharo jňānavıjňānayor api 
Svasvarūpavimrdhāro bhajanetaramrnayah, 
Taddhetur gunayaisamyam | sarvasastravinirnayah 
In gitürthamirdharo yathabhago vitanyate, 
Samkhyayogau nrūpyādau moham utsarya Phālgunam. 
Bhaktıpıyūsapātāram hrtavan ut samgrahah?°® 
Vītthaleša has also discussed, says Purusottama, as to 
why should the first Adhyàya begin with the speech of 


EOM are 
224 T S Ab p 30 
225 Bhagavad Gita with seven commentaries p 11 
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Dhrtarastra. Dhrtarástra is surely not a devotee and his 
son Duryodhana is an incarnation of a demon. Again as 
the Brahmavidya is being taught here, it requires a calm 
adhikārin, whose resignation is for getting the knowledge 
of the self. Here the spirit of resignation in Arjuna is for 
feat of sin. Again if Krsna would teach the Brahmavidya 
to Arjuna, then Arjuna would also retire from the 
kingdom and the Samsara. This is not the position. Hence 
the teaching is not quite up to the mark here. To this 
the reply is that tbe sons of Prthà are admitted to the 
path of devotion by the Highest Lord as his ‘own. The 
Lord with a desire to lighten the burden on the earth 
made Yudhistira perform the Rājasūya, after which the 
the great war was fought. Again Krsna through Yudhi- 
gthira desired to establish the realm of religion and kill 
the demons This can be posible only in the reign of 
Yudhisthira. If however the foes are killed by them, just 
as brothers kill brothers, and the Pandavas begin to rule, 
then the kingdom will have no element of virtue. It is 
because of this that Krsna made Arjuna grieve in the stated 
way. Hence the withdrawal from war has been described of 
Arjuna himself; otherwise a warrior would have experienced 
the feeling of heroism and not of resignation, Hence only 
the Bhagavadiyatva is the cause of this feeling in Arjuna. 
"To such a man only the Bhaktimārga should be taught 
and as the teaching is not of the common standard, 
Dhrtarasjra and his son are brought in the beginning. 
Again when a Bhagavadiya thinks of doing something 
according to the desire of God, it is good, not otherwise. 
‘Thus it should not be understood that the grief of 
“Arjuna is for showing that those who are full of grief 
“are entitled to know Brahman, because it is not the 
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primary purpose. The purpose in the Bhagavad Gita 
15 to teach the limits of the path of devorion, the limits 
that are beyond the world and the Vedas Purusottama 
thus concludes ‘ Ato'tra mukhyataya bhakter evopadesah 
yat punai anyat tat sarvam tasyana šesabltūtam iti dik "227 


As 1s the case with the Srutis and the Sūtras, the 
Bhagavad Gita has also been tnterprated very often and 
by many. It 1s difficult to say dogmatically as to whether 
the Šuddhādvaita 15 or 15 not taught in the Gita 


The Bhagavata Purāņa 15 held in very high esteem 
1n the Suddhadvaita system. Vallabha’s Subodhini on the 
some is not complete He has also given a chapter-wise 
summary of the Purana in the third chapter of his 
Tattvadipanibandha. Putugottama has written his sub- 
commantary on the Subodiim and on the said chapter 
Purugottama has also independently written one tract 
Bhagavatasvarüpavisayakasankanirasayáda 


The Suddh&üdvaita system considers the Purana as one 
of the Prasthānas Bhagavata 15 surely immensely popular 
among the Vaigņavas in India and it really deserves that 
popularity. The date the Purana has baffled the scholars 
and various views ate advanced for the same??? It 15 
interesting to note here that Purusottama has also tried to 
show that the Bhagavata 1s not only a Mahāpurāņa but is 


227 Ibid p 12 

228 Cf D K Shastri Attihāsika sanfodhana p 189 ff M 
Winternitz History of Indian literature Vol. 1 pp 554-557, 
R. C Hazra Puraņie records on Hindu rites and customs 
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also very old 22? It is difficult to say anything about it. 
it 15 equally difficult tosay. anything about the pnilasophical 
teaching of the Purana. 
Purusottama as an interpreter. gb prr A 

We have discussed above the interpretations of the 
Srutis, Sūtras and Gita according to the Suddhādvaita, 
in the light of Purugottama's remarks, We may here add a 
few lines regarding Purusottama’s own interpretations of 
his predecessors, whose works he has commented upon. It 
should be said at the very outset that Purugottama remain 
completely faithful to Vallabha and Vitthalesa, whose 
works he mainly explains But the problem before Puru- 
gottama was not just to explain the words of Vallabha 
and Vitthaleša but to restate with his scholarship and 
shill the teachings of Vallabha among the scholars 
of the day He had thus to write much more than 
mere explanations Vallabha's laconic style makes his works 
so obscure that very often they can not be understood 
without the help of a commentary. Purusottama’s comm- 
entaries however supply much more than what 15 needed. 
Purusottama not only tries to explain the concepts of the 
Suddhādvaita with clarity and exactitude, but compares them 
with other systems, defends Vallabha and Vitthalesa and 
refutes others All this he does by way of commentaries, 
Prakasa on the Aņubhāsya, Avaranabhaüga on the 
Tattvadipanibandha etc. Only rarely we find in the 
Aņubhāsya-Prakāša that Purugottama indulges in discussions, 
which are not exactly called for in the Apubhêsya. After 
IL iv. 16 Purugottama discusses the jfi&nakriyá,??? and «at 


229. Bhāgavatasvarūpavgayakašarkāntrātavāda. Appendix u to z 
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the end of the same Pada there is 2 long discussion on the 
Srstiprakriya.??! Similarly at the end of I. iii. 38 Purugo- 
ttama raises the question whether the Südras are also 
entitled to learn the whole of the Mahabharata and the 
Puranas and comes to the conclusion that only those 
portions which do not teach of Brahman should be read 
or heard by them.23? 


Whenever he explains, he explains fully. Thus when 
an Upanigadic passage is just referred to in the Bhasya 
by a word or two, Purugottama would give the whole 
passage, interprete it and reject the interpretations given 
by others. He would not leave aside anything that he 
knows, and of course he knows everything that is required 
for him to know. Even the traditional story of the vivāda 
between the Brahmavādin and the Māyāvādin connected 
with the verse * Ekam sāstram devakiputragitam etc.” 
does not move away from his mind,?3? 


When Purugottoma is defending the interpretations of 
Vallabha and Vitthaleša, he is surely brilliant, though at 
times he seems to be facing difficulties in doing so. The 
most glaring example of this is found in the Suvarņasūtra, 
"when Purugottama has to explain the interpretation given by 
Vitthalega of the Vedic verse * Tā vam vāstuny usmasi ga- 
znadhyai...etc.^?3* Vitthalega talks about Gokula and all that. 
Purugottama however can not let it oo easily. His opponent 
immediately asks why should there be suchan explanation, 
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“when even in the Nirukta the verse is said to have the 
sun asits deity. Purugottama can cf course give the answer. 
“* Prakarapanurodhat. Vedaiš ca sarvair aham eva vedyah,’ 
“Sarve veda yat padam āmanati'iti Srutismrtibhyam ca. 
“Ado yad daru plavata' ity alaksmiprakasakamantrasya 
purusottamaksetramühatmye — vyasapadair  vedabhasye 
vidyaranyena ca — Srijagannathaparatayá vyākhyānāt, 
-etasyah saraņer daršitatvāc ca. *35 

Again while explaining his master, Purugottama does 
not miss the textual problems also. Thus for instance, 
while commenting upon the statement of  Vallabha 
*Agnisūryasomavidyudrūpā brahmano harhsoktacaraņa- 
rūpā, Purugottama says “ Rūpād iti patha bhāvapradhāno 
nirdešah Rūpeti pathah srihastāksaresu sandigdhatvād 
bodhyah.?39 After IH. iv. 21. Purusottama says that 
another Sutra ' Bhavasabdác ca’ is read by others. He 
than explains why it has not been included here. * Tac ca 
vidhir vā dhāraņavad ity atraitasyaiva syāt padvid iti 
Srutivyakhyanenaiva vyutpāditam atah prayojanābhāvād 
upeksitam iti pratibhāti. Lekhakadosat trļitam veti 
ineyam.” 231 

Sometimes Purusottama finds that the interpretations 
of the Sütras as given by "Vitthale$a are different from 
shane ginen ky Valakka. Dunner Sees ke diee. 
carefully in his Aņublāsyaprakāša. Thus for instance at 
“the end of Sütra IL iii. 42 Purugottama notes that while 
-the term “Prayatna” in the Sitra is understood as an 
effort of the individual soul by Vallabha, Vitthalesa 


235. S. S. p. 295. 
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explains it as the effort of the Highest Lord for the pur- 
pose of sport #38 Similarly at the and of IH u 18 Puru- 
sottama shows how the interpretation of this set of Sütras 


given by Vitthalea 15 different from that given by 
Vallabha 23° 


We have stated above that Purusottama 1s on the 
whole very faithful to the Ācārya and his son, whose 
works he explains A very careful perusal of his 
commentary on the Anubhāsja will however show 
that there are cases, of course rare, when Purusottama 
im his zest to give a scholarly explanation slightly 
goes off the tract In the very first Sutra for 
instance, Vallabha discusses the illustration ‘ Dašamas 
tvam ast’ and points out that a man knows himself to be 
the tenth not only because he hears that, but also because 
he sees himself to be the tenth The perception here 1s 
thus stronger then the Āptavakya Purusottama however 
indulges in 4 scholastic discussion and gives three alterna- 
tives one who sees, one who 15 blind and one who knows 
that the soul 1s different from the body For all the three 
the hnowledge 1s only of the body and not the soul, 
resulting from the Aptavakya Vallabha's explanation is 
certainly better 24° Such instances are very rare and again 
the difference wherever found, does not make any 
substantial change 1n the teaching of the authors We can 
say at the end that Purugottàma, who 1s a very capable. 
argumentator, 1s also very faithful and brillant interpreter. 


* 
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CHAPTER V 


EXPOSITION OF THE S'UDDHADVAITA 


Introductory : 


While the founders of various theories in Indian: 
Philosophy have formulated and preached their own tdeas, 
it was left for their illustrious followers to put their 
doctrines 1n a systematic form Thus whereas Gaudapada 
in his Karikas first brought out the theory of Maya and 
that of Ajüti, Sathkara surpassed his grand-teacher and 
people now know Samkara more than they know Gauda- 
pada Sarkara was followed by Vacaspatt Miéra and 
others, who systematised Samkara’s theories and preached 
the avacchedavāda, or the pratibimbavada or whatever 
Vada, they thought, has been taught by Sarhkarā 
This has happened in the case of all the great teachers. 
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like Rāmānuja, and Madhva, Srikaptha and Nimbārka. But 
Sarhkara, Rāmānuja, and Madhva are clear in their works. 
Rāmānuja with his dialectical style and Samkara with his 
easy and graceful and yet scholarly diction stand in sharp 
contrast with Vallabha, whose laconic and terse expressions 
are fused with a very subtle analysis brought forth in 
his interpretative method. Vallabha is so brief in his 
works, that it is difficult to understand them fully without 
the aid of commentaries, We are even confused at times 
and not in a position to understand what exactly he is 
driving at. Vitthalesa, though clearer in exposition than 
his father, appears to be moreconcerned with the establishment 
of the Sathpradaya than attempting a systematic exposition 
of his own doctrines. Again one may feel that at times 
he tends to be sectarian, His special references to Gokula, 
Pusti, Maryādā and Pravaha, his greater emphasis on 
the minor and decidedly later Upanisads and all this may 
not appear to a critical mind as a very creditable 
performance. Vitthaleša was followed by Gokulanatha and 
and Hariráya both of whom can be called the pillars of 
+ the Sampradàya but their share in the systematic explanation 
~of the philosophical part of the Suddhadvaita is not so 
“very great as to be taken into account. Purugottama alone, 
:the greatest scholar of the Sampradāya, was the first writer 
sto note this defect and to try to make up or it. 


Again though Purugottama is mainly a commentator, he 
is not merely a writer of commentaries. His Vadagranthas 
: and his Prasthānaratnākara, which is unfortunately not 
-complete, show something of a modern scholar in 

Purugottama. Here his aim is not to refute the theories of 
4others but to propound his own and the sefutation of 
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others? thoughts is just a subordinate affair. Again, as we- 
have seen above, Purugottama's method is comparative and' 
analytical. So it is by reading Purusottama’s works that we 
can find out where exactly the Suddhādvaita stands in the 
whole range of Indian, especially the Vedantic, philosophy. 

Further, Purugottama, who has written so much on 
the Suddhadvaita, was rewatded with an enviable title 
of Vedapagu by his contemporaries and some people- 
even went to the extent of saying that Purugottama 
has taught wrong theories.! There may be various 
reasons for it and we shall deal with them Jater 
on, But it is necessary for us to see where Purugottama's 
analysis has led him and whether there is anything in his 
works, that warrants such a statement. For all these reasons, 
therefore, we have attempted in the following pages the 
exposition of the Suddhadvaita as given by Purugottama, 
Theory of knowledge 


Knowledge, says Purugottama, is endless and infinite, 
because it is the very nature of the Supreme Principle, _ 
Brahman When the Lord desires to create and to be 
manifold, the sentiency which is His very nature, is revealed 
in many ways. Thus even though it is infinite, it can be 
understood as tenfold. As stated in the beginning of 
Prasthanaratnakara, these ten types are as follows :— 

(1) Knowledge which is the essential neture of God, 
the essential spirit of all the beings, which is not liable’ 
to modification (vikāra) and which is to be meditated” 
upon by all.® 


1. Cf. Avatāravādāvalī. Hindi. Intro. p. 6. 
2. Tatra sarvütmabhütam sarvopāsyam mukhjam — avikrtam « 
svasvarüpütmakam ekam. Pr. p. 2. 
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like Rāmānuja, and Madhva, Srikaņtha and Nimbarka But 
Sarhkara, Rāmānuja, and Madhva are clear ın their works 
Ramānuja with his dialectical style and Samkara with his 
easy and graceful and yet scholarly diction stand in sharp 
contrast with Vallabha, whose lacomic and terse expressions 
are fused with a very subtle analysis brought forth in 
his interpretative method Vallabha is so brief in his 
works, that 1t 1s difficult to understand them fully without 
the aid of commentaries We are even confused at times 
and not in a position to understand what exactly he 15 
driving at Vitthaleša, though clearer in exposition than 
his father, appears to be more concerned with the establishment 
of the Sampradaya than attempting a systematic eaposition 
of his own doctrines Again one may feel that at times 
he tends to be sectarian His special references to Gokula, 
Pusi, Maryādā and Pravāha, his greater emphasis on 
the minor and decidedly later Upanisads and all this may 
not appear to a critical mind as a very creditable 
performance Vifthale$a was followed by Gokulanātha and 
and Hasisaya both of whom can be called the pillars of 
the Sampradāya but their share 1n the systematic explanation 
~of the philosophical part of the Suddhadvaita 1s not so 
very great as to be taken into account Purusottama alone, 
the greatest scholar of the Sampradüya, was the first writer 
„to note this defect and to try to make up or it 


Again though Purugottama 1s mainly a commentator, he 
1s not merely a writer of commentaries His Vadagranthas 
and his Prasthanaratnakara, which 1s unfortunately not 

~complete, show something of a modern scholar in 
Purugottama Here his aim 1s not to refute the theories of 
«others but to propound his own and the refutation of 
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others’ thoughts is just a subordinate affair. Again, as we 
have seen above, Purugottama's method is comparative and' 
analytical. So it is by xeading Purugottama's works that we 
can find out where exactly the Suddhādvaita stands in the 
whole range of Indian, especially the Vedantic, philosophy. 

Further, Purugottama, who has written so much on 
the Suddhadvaita, was rewarded with an enviable title 
of Vedapagu by his contemporaries and some people- 
even went to the extent of saying that Purugottama 
has taught wrong theories: ‘There may be various 
teasons for it and we shall deal with them later 
on. But it is necessary for us to see where Purugottama's 
analysis has led him and whether there is anything in his 
works, that warrants such a statement. For all these reasons, 
therefore, we have attempted in the following pages the 
exposition of the Suddhadvaita as given by Purugottama. 
Theory of knowledge 


Knowledge, says Purusottama, is endless and infinite, 
because it is the very nature of the Supreme Principle, . 
Brahman When the Lord desires to create and to be 
manifold, the senttency which is His very nature, is revealed 
in many ways. Thus even though it is infinite, it can be 
understood as tenfold. As stated in the beginning of 
Prasthānaratnākara, these ten types ate as follows :— 


(1) Knowledge which is the essential neture of God, 
the essential spirit of all the beings, which is not liable 


to modification (vikāra) and which is to be meditated“ 
upon by all.? 


1. Cf. Avatāravādāvali. Hindi. Ittē.p. 6. 


2. Tatra sarvātmabhūtam satv jāšyam mukhyam — avikrtam : 
svasvarūpātmakam ekam. Pr. 4 5. 
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(2) When this essential nature of God 15 manifested, 
like the light of the Sun, ıt 1s then called the quality of 
"God It inheres in the individual souls from Him 


(3) In the beginning of the creation, God accepts 
the Vedafarira and we have that knowledge manifested in 
the form of the Vedas 

(4) The third. kind of knowledge becomes the seed 
from which 1s manifested in the first creation, the verbal 
knowledge. 

These four types of knowledge are said to be eternal 
(nitva) The other six which are enumerated below, are 
said to be Katya and are attributes of the internal organ 
( Antahkarana ) 

(5) When individual words convey the sense, we have 
the fifth kind of knowledge, depending upon and qualified 
by the association of particular words. Even forthe dumb, 
who have no speech, gestures take the place of words, 

(6) When one knows something by means of his 
organs of sensation, that 1s the sixth kind of knowledge, 
which may be called the sense-knowledge. 

The remaining four kinds of knowledge are also 
related to the individual knower, but depend upon the 
internal organ. 

(7) The Manas, which has the nature and function of 
conation and  non-conation, (Samkalpa & Vikalpa) 
produces the doubt. ( Samsaya ) 

(8) The body-consciousness, wrong knowledge, deci- 
sion and memory-all these depend upon the buddhi, 

(9) Tae dream consciousness depends upon the egoism 
«(Aharhkāra) associated with the buddhi 
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(10) Deep-sleep consciousness where the citta has the 
"vision of the soul as One. ` 


Purugottama does not accept the view that the 
“knowledge which is thus produced, is just a transitory 
phenomenon, lasting for three moments only. Even if we 
admit its permanence, there can be no contingency of one 
particular knowledge lasting all the while. When another 
kind of knowledge is produced due to the presence of 
«other objects and the set of circumstances required for its 
production, it supercedes the former, which is then relegated 
-to the background and which exists in the subtle form of 
impzessions ( Sarhskāra ). Whenever the attention of the 
manas is drawn towards it, it can be discovered in memory; 
it is not so found out when the manas is busy with other 
things and does not pay heed to it. It is not necessary 
"therefore to say that the knowledge is destroyed. It is 
just concealed. 


From another point of víew, knowledge can be 
classified as sāttvika, ràjasa, and tāmasa according as there 
is the presence and prepondarance of one or another of 
the three qualities. Out of these three, the last is incapable 
«of proving anything. It is just illusory, is condemned by 
the cultured people and is adhered to only by the heratics 
and the low. 


The sāttvika knowledge is of the form of prama or 
tight knowledge; for, whenever there is an increase of 
sattva, right knowledge is produced oweing to various 
causes like scriptures, action, meditation, mantras, purifica- 
tions etc. When however the sattva quality is lacking, the 
same circumstances which produce knowledge, produce 
error in its lieu. Thus we can say from this positive and 
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negative concommitance that the knowledge which 15- 
produced by the sattva, ts the pramana which 1s not 
sublated or which 15 not liable to sublation ? 


The sāttvika knowledge does not accept any disun- 
ctions (vikalpas) It is the haivalya, which 15 absolutely 
valid, the primary notion being the presence of the 
Universal Easence every where It ıs sadātmaka The 
Syllogism* given by Purusottama to prove that all the 
objects are non-different from the Sat on the analogy of 
the non-difference of the gold and the golden ornaments, 
because of the tnherence of Sat, comes very near to the 
esoteric knowledge of Samkara, 1n which all the distinctions- 
are to be eschewed and there remains only pure being 
The indeterminate knowledge according to Purusottan a, 
1s the first apprehension of being alone, without any 
qualifications and distinctions But while Samkara’s escteric 
knowledge does not admit even the knower and the 
triplicate difference of the knower, known and knowledge, 
Purusottama does not go to that extent The basic difference- 
between the two 1s that, while Samkara’s nitvikalpaka 15 
perfectly 1n consonence with his own theories of the 
nitvikalpaka Brahman, such is not the case with Puruso- 
ttama, who 1s not in a position to accept the distinction. 
in the qualityless and the qualified Brahman Purusottama’s 
explanation of the mirvikalpaha ts in keeping with his 
theory of radatmya 


3  Abadhtajianateam badhayogyavyatiriktatvam va tallaksaņam.. 
Pr p 6 

4  Vimata bhavah sadabhmnakh Adyantamadhyesu sadanugatatvat. 
Yad eva yad anugatam tat tadabhinnam Sauvarņakuņdala— 
Latakadwat Sadavasesatvac ca tatha Pr p 6 
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Tne Rajasa knowledge, which is produced by the rajasa— 
sāmagri, is variously revealed and is full of distinctions, 
The rajasa knowledge is stated to be savikalpaka. Whenever 
an object is first known, it is kaown as pure being viz. 
we have the indeterminate knowledge on account of 
tne quality of Sattva. This is however immediately super- 
ceded by the rajas, which is moved by the internal organ 
in association with the senses and this leads to the distinc- 
tion in the name and form of that particular object. The 
changeover from the indeterminate to the determinate is. 
so rapid that the apprehension of the former is almost 
absent and we do not at all think that we have passed 
through one stage and come to another. The procedure 
however is the same., whether the sensory perception may 
be simple or complex, as illustrated in that of “a pot” 
or that of ‘a pot on the ground.’ Parusottama classifies 
the savikalpaka into two: 


( i) Visístabuddhi associated knowledge c.g. ‘a 
man with a stick.’ 


(ii) Samühilarhbanzbuddhi-Enowledge of a cong- 
Jomeration of entities. e. g.” a "hah and a stick,” “a pot, 
a cloth and a pillar.’ 

Purugottama's explanation of the indeterminate and the 
determinate is that, we have, at first, the revelation of the 
pure being. This is nirvikalpaka. When the internal organ 
operates with the senses, that pure being is defined in its 
name and form; and this is savikalpaka. The distinction 
between the two forms of knowledge may appear to be 
sather 100 minute and scholastic. It is an explanation of 
the process of perception and cognition from the simple 
to the complex. 
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The difference of opinion among various thinkers 15 
due to the difference in their various concepts about the 
Supreme Principle and its relation with the diversity of 
the world The nirvikalpaka-savikalpaka process thus has 
to be explained in Feeping with the theorists’ own doctrine 
of the creation of the world, with all its distinctions and 
diversities from the cause or causes, which he has 
postulated It will be interesting here to compare the 
Suddhādvaita theory with those of Samkara and Rāmānuja 
We have already stated before, how Samhara and Purusottama 
«ome very near to each other in their concepts of the 
mirvikalpaka jñāna Similar 1s the position with the 
concepts regarding the savikalpaka alco Purusottama points 
out that the Rajasa knowledge has no absolute validity 
but 15 useful only in the worldly dealings He explains 
the vyavahāra as a bundle of the natural processes of the 
body and senses and produced by a similar bundle in the 
mind, which js replete with the egoiste thought of 
<1’ and * Mine ' 5 The exoteric reality of Samkara has its 
teality in the empirical sphere only and has no absolute 
reality. But the distinction between the two 1s pointed out 
by Purugottama himself, when he defines the determinates 
as the interim qualities of the reality Purusottama’s 
explanation can be very easily distinguished from that of 
Rāmānuja, who thinks that everything, even Brahman 15 
qualified For him the psychological process from the 
indeterminate to the determinate 1s not that from the simple 
to the complex, but from the comple» without the past 


MEE 
5  Ahammamabhimanatmakamanasasannipatajanyo dehendriyadisv- 


abhauikavyaparatmakah sanmpatah Pr p 7. 
6 Vikalpah satah avāntaravišegāļ Pr p 10 
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associations to the complex, associated with the past 
experiences, Purusottama's explanation of the two types 
of knowledge is quite in' keeping with his theory of Pure 
Monism, wherein the One becomes manyfold and yet 
remains one and pure. 


Purugottama classifies the determinate knowledge into 
doubt, error, decision, memory and dream. 


Doubt or samsaya in explained'by Purugottama as the 
understanding of various and contradictory characters in 
«one substantive. It is further classified into sama and 
vutkatakotika, Sama is that, in which both the alternatives 
have equal force, e. g. ‘This is a man or not a man’ or 
“This is a man of a pillar’. The utkatakotika on the 
other hand, is that in which one of the alternatives is 
stronger that the other, e. g. * This is most probably a man.’ 


Viparyāsa is explained by Purugottama as the extraneous 
knowledge revealing an object different from the object, 
"which is contacted by our senses.? Here comes the theory 
of erroneous perception, which is called khyati. Purnsottma 
‘discusses and refutes various khyātis and propounds the 
anyakhyati in his Kltyativada.!? Purugottama's analysis of 
"s Nirvikalpakam api svisesavisayam eva. s'ribhagya. I. i. 1. 

Ato nireikalpakam ekajatiyesu prathamapindagrahapam. And, 

Tatra prathamapiņdagrahaņe gotvāder anuvrttākāratā na prati- 

yate. Dvitiyādipiņdagrahaņegv evānuvrttipratīteh. | S'ribhzsya. 

l. i. 1. 

'8. Ekasmin dharmiņi viruddhanānākofyavagāki jfüánam samsayah, 

Pr. p. 15. 

9. Samprayuktabhinnārthamātrapratipādakam bāhyam . jūānam 

viparyāsaļ. Pr. p. 16. 

10. Khyātivāda; Vādāvalī. p. 120. f. 
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illusion is based upon the objective experience of œ 
subjective impression. In the illusory perception of silver, 
the illusory silver 15 revealed to us on account of 
the objective and external projection. of the knowledge 
through the instrumentality of Maya. The knowledge of 
silver 15 existing as an impression because of our earlier 
experience of the same. This projected knowledge envelopes 
the object in view, partly or completely and thus we 
perceive something quite different (Anya) It is therefore 
called Anyakhyāti,!? 


Dr. P. D. Chandratre in his thesis ‘Methodology 
of the major Bhasyas on the Brahmasitras’ says, that 
Vallabha accepts the anyathākhyāti, so that one's mistake 
of something for some other thing, 1s due to the similarity 
of some of the attributes between the two. “ After the 
attainment of true knowledge however the view-point in 
this respect 1s changed to Akhyati "19 The Anyathākhyāti 
15 accepted by the Naiyāyikas while the Akhyāttis believed 
in by the Prabhakaras Vallabha’s doctrine of error has 
been ably explained by Prof. G.H Bhatt in his article on 
the subject.1? Purugottama not only refuses to believe in 


11 Tat  purvotpannasyanubhavasya samskaratmana — sthitasyo- 
dbodhakath prabalye mayıkarthakāravatı buddhuvrttir mayaya7 
bahih kgipyate. Tadā sa purovartinam sarvato’ m$ato vavrtya 
bahir avabhāsata wi màáyikasyanyasyawa khyānād anyakhyatir 
ity atra vyavahnyate. Pr p 17 
Also, Atah šuktirajatādīsthale mayayā bahihksiptabuddhiwrtti- 
rüpam jūānam evārthākārena khyayate wi mantavyam 

Khyatwada Vādāūtahı p 121 

12 Methodology. p 97 

13 Prof. G H Bhatt: Vallabhācārza's view on error Siddha. 
Bharat: Vol II 
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the anyathakhyati, but even refutes it. Purugottama says 
that if we believe in the appearance of an object otherwise, 
then that anyathātva would mean yathārthatva or reality.!* 
The chimera cannot be regarded as real and cannot there- 
fore be said to exist. Hence we shall have to understand 
the instrumentality of Maya and the external projection of 
our own buddhi, which reveals something other (anya) 
than the object with which our senses are in contact. "This 
is known as anyakhyati. Inspite of the polemical passages 
against anyathakhyati, we shall have to admit the first part 
of it viz. that of similarity. Thus when Purugottama says 
that the tajatabuddhi comes to the fore because of the 
latent impressions of the same already existing in our 
mind, we shall have to accept that rajata and sukti 
must have some similarity, for otherwise we can not 
account for the  rajatabuddhi alone and not the 
ghatabuddhi, being projected outside. ^ Purugottama 
accepts this by saying that the term anya means 
sadrša.?5 This however is from the point of view of 
those, who have not attained to the true knowledge. As 
for those, who have correct knowledge, everything is 
perceived by them as the manifestation of Brahman; the 
theory of erroneous perception is that of akhyati, which 
is just our inability to note the distinction between the 
object in view and the object which is perceived. But 
the question arises here, as to whether we can believe in 
the erroneous perception of those who have right knowledge. 


14. Anyathātve yathārthatāpatteh. Khyātivāda. Vādāvalī. p. 122. 


15. Anyapadasya sādršyavācakatvenānubhūtasadršadkarmāņām eva 
khyānāt. Khyātwāda. Vādāvali. p. 130. 
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Purusottama himself says that their knowledge 15 right 
knowledge 16 


Various theories of erroneous perception in the 
systems of Indian philosophy do not purport merely 
to explain the psychological process involved in 
wrong parception These theories are in keeping with the 
doctrines about the reality or otherwise of the universe with 
its manifold appearances, as related to its Supreme Cause 
Every one accepts that the snake perceived in place of 
tope or silver mistaken tor conchshell 15 false and practically 
non-existent But the question 15, as to how, that which 
1s not existing, can replace something which exists and can 
appear as existing Samkara who thinks that the perception 
of everything requires its existence, says that 1t 1s 1nexpli- 
cable If the snake does not exist, 1t can not be seen So 
Jong as we are seeing jt, it 15 real and we even tremble 
with fear at its sight Only when we come to know that 
it 18 a rope, we feel that the snake 15 unreal The snake 
thus cannot be said to be real, for otherwise it would not 
have been sublated, it can not be said to have been unreal, 
for then it would no. have been perceived at all For Samkara 
all knowledge 1s real in tts own sphere This 1s not the 
position of Ramānuja, who goes to the extent of taking 
even silver as real on the ground of the triplication of 
the premordial elements ( Trivrtharana), as stated in the 
scriptures Purusottama, so to say, steers clear of the two, 
for he has to explain the theory in keeping with the 
difference between Jagat and Samsara, maintained by 
Vallabha Thus he can not accept the different levels of 
experience, nor the reality of everything that 1s perceived. 


16 Atas tesam jūānasja yothorthatvat etc Ibd p 130 
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That 1s why he savs that the silver, that appears in place 
of conchshell, ıs an erroneous objective experience of a 
subjective entity, while the conchshell remains there as 
true as ever It 15 thus our fault that we see silver, it 15 
not the conchshell, which becomes siver owing to our 
faulty eyes he believes that Masa 18 an srstrument in 
fake apperception Here Purusottama may be said to come 
very near to the Atmakhyáti of the Buddhists, who believe 
in the internal existence of siver as a mode of mind 
and who think that the error consists in regarding what 
15 internal as external But the two systems are wide apart 
in their basic theories, for the Vijfian^vadins thnk of the 
internal eaistence alone of everything ard deny the 
externality of all objects This can not «e admitted 
by Purusottama, who refutes the theory of ĀAtmakhvāti 
thoroughly In the Buddhistic doctrine the externality even 
cf 2 conchshell 15 an error 
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15 not to be equated with sensory perception only, but st 
also includes the immediate intuition, which may not 
involve sensory perception Thus the knowledge arising out 
of the teaching, ‘That thou art’ 15 also immediate because 
it 1s intuitive 2° Thus according to him pratyaksa 15 
the communion of the subject-consciousness and the object 
consciousness, for this the body 15 not indispensable °t 
Vallabha refuses to admit that verbal knowledge can 
ptoduce immediate apprehension because in the illustration 
like ‘Thou art the tenth’, the tenth person sees that he 
1$ the tenth and it ts this perception, which 1s more 
powerful than verbal knowledge ?^ Purusottama, while 
explaining this, says that the sentence ‘Thou art the tenth’ 
gives us knowledge not of the Atman but only of the 
body According to Samkara the passage ‘That thou art” 
produces atmasakgathata Thus there 1s disparity of 1llustra- 
tion Vallabha further points out that i£ we agree to the 
intuitive knowledge based upon verbal authority, 1t would 
mean a mixture of pramaņas, which 15 undesirable ?? 
Purusottama 1s more pointed when he says that Samkara 
means something which goes off its set limits Thus the 
passage * Thou art the tenth’ has not the capacity of giving 
knowledge of the subject, leaving aside that of the object, 


20 Pratyaksacagamam cedam phalam Tat tvam asity asamsaryat- 
matvapratipattau satyam sāmsarzētmātvavjavrīteh S atnkara» 
bhasya 1 w 14. 

21 Evam sat deha upalabdhir bhavaty asats ca na bhavatiti na 
dehadharmo bhatītum arhati Sarmkarabhasya III Hi 54 

22 Dagamas tvam asty adau pratyaksasamagryā balavattvād 
dehādeh pratyaksatvat A B 111 

23 Pramagasamkarapatns ca A B 1.1 1 
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which 1s the purport of the sentence. Thus the communion 
-of the subject consciousness and the object consciousners 
15 not admissible 24 Immediate knowledge thus 1s only 
due to sensory perception in the Suddhādvaita. 


Memory 15 explained as knowledge arising from the 
impressions only ?5 The impressions are our past experia- 
nces existing in subtle form 26 


The dream experiences have the dream world as their 
object The dream world 1s purely illusory and has no 
element of reality,?? The reality, which 1s at times experte- 
nced in the dreams, may be explained as on a par with 
the chimarae that we may at times see in the wahing 
state But as the knowledge 1s of the essential nature of 
the self, even that which has the dream world as its 
object 1s true and not false 28 Here Purugottama refuses 
to accept Madhva’s theory that though the dream world 
15 true and without any material cause, the dream eaperiences 
are false Purusottama reduces this to absurdity by pointing 
out that if a man sees his head being cut off in a dream, 
-even though his vision may be untrue, he must have his 
head cut off and must meet with his death 


24 Dašamas tram asit: cakyasthayugmatpadasmaritapadarthollan- 
ghanenāsmatpadārthavisayakajītānajanane tasya — Jiüünasya 
pramānatvam na syát A B P.I 1 1 p 31. Purusottama also 
gives an alternative explanation for the mixture of pramānas, 

25. Samskaramatrajanyam jfianam. Pr. p. 21 

26 Pr p 21 

27 Svāpnik: srsjr mayamatram na vastubhūteti = miscayah 
Pr p.24 

-28 Jīānam tu tadvigayakam satyam eva Tasyātmarūpatvāt. Pr. 
p 25. 
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The distinction between the dream and the waking- 
state 15 stated to be the continuation of the latter, while 
thi former 1s seen and destroyed and there 1s no continuity“ 
between two dreams ^? Samkara distinguishes between the- 
two from two points of view He says that whatever 1s 
perceived in a dream 15 sublated tn the waking state Besides 
the critarian of badha Samkara also distinguishe the two 
by statng that the dream experiences are memory or 
smrtt whereas the waking experiences are upalabdlu 3° 
The ortnodox vedantic view js that of the antrvacariya 
khya 1 Samkara refers to this in his Bhasya on the 
Bralhmasütra Wo 33t Yt may be said, the reason of 
Badha-abadla as given by Samkara 1s not so different 
from that of Vallabha, who says that a pillar remains a 
pillar even after years which means that it is not 
contradicted or sublated, but while Samkara's Badha-abadha 
depends upon the change from the dream to the waking 
State, this 1s not the case with Vallabha, who intends to 
point our that the e is no continuity between two dreama 

Deep sleep experience 15 stated to be a division of 
the dream In deep sleep Purusottama says, the self reveals 


79 Tatha ca svapnajagantadrstayos tatka limayathatvatatkalikanyaka 
hkanyathatvabhavaru pavaidharmyan na. svapna jagaritadystayos, 
tuljatvam A B P Il n 29 p 656 Vailabha is far simpler 
when he says Varsanamtaram api drsyamah stambhah stambha 
eva A B II i 29 p 656-57 

30 Kim punar vaidharmyam ? Badha-badhav iti brumah Api ca 
smrtr esa yat svapnaddršanam Upalabdhis tu  jdgarta— 
darfanam Samkarabhagva ll ti 29 

31 Cf the quotations from Vedantapanbhasa and Brahmavidya- 
bharana in Brahmasūtras H 1 & if with Samkara’s 
comments Dr Belvelkar p 164 
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itself $^ Cinta or reflection which may be of the nature of 
synthesis or analysis, which may be by the method of 
agreement or difference, or which may be of the nature 
of mental doubt or meditation is to be included in the 
memory and need not be separately considered Shame, 
fear and the like are modes of egoism and are not states 
of cognition Recognition ts not different from decision 

Memory 1s auxiliary to recognition, which 15 produced 
‘in association with the present perception, directly through 
tne operation of memory and indirectly through the 
Operation of past impressions "9? 


The correctness or otherwise of an experience depends 
upon the predominance of right knowledge or false know- 
ledge respectively Thus paintings, idolations and stage- 
represantations by actors have the predominance of prama 
sn as muchas they have the capacity to produce the same 
feelings, as would have been produced in the presence of 
the objects, which they have imitated 54 

Samhara belives that the subject and the object are 
fundamentally opposed to each other like light and darkness 
The essential nature of tne subject is different from 
that of the object The subject is sentient while the 
Object 1» nonsentient In the opinion of Samkara the 
subject-object relationship 15 purely relative In the ultimate 
analysis, the subject ıs not even the hnower viz the 


32 Susuptis tu svapnasyaivav āntarabhedah Tatratmasphurapam tu 
svata eva Pr p 26 

33 S N Daegupte History of Indian Phuosophy Vol 1V p 339 

34 Bhramapramasamühalambanam tu ekade$awikrtam ananyavad 
bhavatiti nydyena bhramadhikye viparydsa eva Pramadhikye ca 
nigcayah Pr p 25-26 
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substance, of which knowledge 1s an attribute, but ts 
knowledge itself Thus there 1s complete identity between 
the Atman and samvit Our statements like ‘I am thin’ 
or ‘I am blind’ are due to the superimposition of the 
subject upon the object and viee verse Similarly when we 
say ‘I know myself’, we are trying to turn the subject 
into an object and thus think in the realm of Adhāsay 
Rāmānuja in his Bhagya on the very first Sūtra, gives 
a studied refutation of Samkara’s position and maintains 
that knowledge 15 different from the knower and the 
known There can be no samvit without the subject and 
object Knowledge again 1s an attribute of the Atman 
Purusottama says that the vyàpti of visayatva and jadatva 
cannot be maintained as has been done by Samkara, 
becauce the sentient Atman 1s an object of self realization 
like ‘I know the Atman” If the Atman is not an object of 
pratyagvitt, that pratyagvittt ceases to be a vitti at all 
lt 1s possible to say that everything that 1s jada 1s also 
a visaya, but its converse 1s wrong °% Purusottama further 
says that Atman and samvit are not synonymous The 
relation of Atman and samvit is that of a substance and 
tts attribute or better, that of a$raya and āsrayın In the 
statements like ‘ know’, or ‘I possess knowledge’, know- 
ledge ts understood as an attribute of *1'39 Purusottama 
says that the object 1s also real and different from the 
subject That the Atman 1s revealed by knowledge 
( paratah-prakaéia) does not render ıt non-sentient, because 


35 Visayatvena jadatvena vyapteh pratyaksabadhiatvat Jadatvena 
visayatvena vya pter pratyaksasiddhatvat A B PI wip. 15 

36 Aham janamits jāānavām aham ity evam atmadharmatvenaiva 
tasya bhanac ca A BPIi lp 16 
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Atman is self-luminous. Purugottama says that it is both, 
having the essential nature of knowledge and having 
knowledge as an attribute.?" This is the real import of 
the ten divisions of knowledge, given by Purugottama. Jn 
the system of Rāmānuja, it is very difficut to find out 
how the attributes are organically related to the substance. 
For Sathkara the attributes and the substance are not 
related but are one, and the difficulty arises when he tries 
to explain how Atman, which is sentiency, becomes sentient. 
The theory of anirvacaniyatà is in fact a frank admission 
of the inability to explain the problem. But then a very 
1mportant problem remains unexplained. Ramanuja’s refutation 
of Sarkara touches the same points. The sathvit of 
Sarhkara, which is regarded as one with Atman, is the 

esoteric knowledge. What then is the use of refuting him 

with the arguments, which belong purely to the exoteric 

level? Purugottama blends the two positions and tries to 

avoid the difficulties by stating that knowledge is the- 
nature as also an attribute of the self. This involves the- 
question of the exact relationship between a substance and 

its qualities, which we shall discuss later on. Again 

Purugottama does not maintain, atleast expressly, the 

distinction between the exotetic and the esoteric spheres 

of knowledge, and yet he tries to evolve the former from- 
the latter. This can be and is done by him by falling back 

upon the incomprehensible powers of God. 


Means of proof 
Pramāņas have always occupied an important position 
in the systems of Indian thought. While beginning his 


37. Citstarüpatve satt svayasiprakà fasamvidà Srayatvasyaiva 
cetanattāt. A. B. P. I. i. 1. p. 15. 
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Prasthanaratnakara, with a chapter on the Pramāņas, 
Purugottama gives the oft-quoted maxim, *Mānādlunā 
meyasiddih' 1 e ‘the establishment of that which 15 to 
be measured depends upon that which measures '5% 
Vallabha describes pramāņa as that by which one knows, 
what 1s unknown 2° Purusottama Says in the beginning 
of his Prasthānaratnākara, that the tetm pramāna has 
two meanings Firstly it stands for the knowledge which 15 
not sublated or which is different from that which 1s 
liable to contradiction, it also stands for that which brings 
about such knowledge +° It 15 interesting to note here 
that Purusottama distinguishes between Karana and Karana 
Karana 1s explained by him as *Vyaparavad asadharanam *1 
or ‘A unique agent associated with a dynemic agent with 
reference to the effects that ate to be produced *42 


Vallabha has not said much about pratyaksa, but 
Purusottama has dealt with it often and at length 
Perception or pratyasa 1s defined by Purusottama as the 
pramana, corresponding to and depending upon various 
sense-faculttes 42 The sense-organs are sis in numbet, 
eye, skin, nose, tongue, car, and mind Whereas most of 
the Indian systems do not admit the mind also as a sense- 


38 Pr p 1 Cf also Citsukhi II 18, quoted by Dr P D 
Chandratre, Methodology p 44 Fn. 1 

39 Anadhigat irthagantrtvat bramanasaa A B I 1 2 p-80 

40 Tatra prdmanasabdo bhavavyutpanno rūdho va abadhitaynane 
vartate badhayogyavyatinkte ca Karanavyutpannas tu tadrsa- 


jnanakarane Pr p 1 


41 Prop 26 
42 S N Dasgupta History of Indian Philosophy Vol IV p 340 


43 Indnyatmakam pramanam Pr p 108. 
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faculty, Purugottama 1s inclined to admit it as such It 15 
“better he says, to believe that the mind ts and 1s not 
«a sense-faculty, because of tts nature of both knowledge 
and action It has not been accepted as anindtiya because 
3t 15 superior to the other five Thus he thinks that the 
mind has its functicn of a sense-faculty, but has also 
"something more than that of an ordinary sense-faculty 


These indriyas are atomic, super-sensible and changing 
(Vikar1) Purusottama gives the objects of these faculties 
«as follows : 


The eye has asits objects tbe manifest form, that 
which has the manifest form, and the modes of the Jatter 
like number, extent, separation, conjunction, division, 
‘relation, non-relation to others, motion, action, genus 
and that in which ıt ts inherent The objects of the 
skin ate the manifest touch and whatever 15 connected 
with tc Similar are the cases of nose, tongue and ear, 
which have their objects asthe manifest smell, the manifest 
taste and the manifest sound respectively, together with 
all their corelates It 1s interesting to note that for Putu- 
:sottama only the manifest form or sound or touch can be 
an object of its corresponding sense-faculty ‘hus the 
arams of ghasts, which have na manifest colour can not 
be an object of the corresponding visual sense faculty 
Thus the earth 15 the object of all the five sense-faculties, 
water of four (excluding the gustatory}, fire of three 
(excluding the gustatory and the olfactory), am of the 
tactual and the auditory Space 1s the object of the visular 
sense-facultoty only on the ground of the prameyabala ** 


44 Pr p 110 
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Directions and time are known only as attributes of the- 
objects of knowledge and not as separate objects The 
modes of the mind like desire and others are grasped by 
the mind The soul and its ateributes are not however 
objects of mundane sense-faculties 


Tamas or darkness 1s regarded as a separate 
positive entity and not mere absence of light When 
we do not perceive objects in darrness, we actually see 
the darkness, which 1s an entity and which comes tn the 
way of other objects and covers them Similarly Puruso- 
ttama 1s inclined to regard the pratibimba also as a 
Separate category.*5 


Purusottama refuses to accept abhāva as a Separate- 
category and considers the various abhāvas as Just 
different states of the cause He thinks that they should 
be included in the avirbhava and tirobhava The abhāva 
came to be regarded as a padartha by the later Vaifesikas, 
when the Vaifestka ontology gave way to and absorbed in 
it the consideration of the Nyaya epistemolocy Kanada, 
for instance, does not admit ıt For him absolute non— 
existence has no meaning while other three abhávas, the 
prāgabhāva, the pradhvamsābhava and the anyonyabhava are 
related to the positive being The Suddhādvaita believes 
in the manifestation of the Lord as the world Hence for 
Purusottama, everything is God When something 1s produced, 
the cause 1s manifested ın that way, when it ceases to 
exist, that manifestation 1s withdrawn and there 15. 


45 Vadaval: Andhakarātāda p 131 ff &  Pratibu ibavada. 
p 193 f 
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non-manifestation. Thus there is no abhāva, nothing which 
is non-existent. Purusottama explains all the four abhāvas, 
as related to the Āvirbhāva and Tirobhāva of the inhering 
cause. The prāgabhāva or negation antecedent to production 
is the condition of the material cause, which is not 
manifested, the condition which is congenial to its 
manifestation as an effect.*® Similarly the pradhvarhsābhāva 
or the non-existence posterior to destruction is the condition 
which is against the subsistence of the effect,*" The 
anyonyābhāva or the negaticn of one thing in another 
and vice versa is just an avirbhavavi$ega because it is the 
manifestation of one thing, that excludes that of others.*5 
The absolute non-existence, which is illustrated by the 
son of a barren woman or a sky-flower is nothing but 
non-manifestation or tirobhāva. 


The function and operation of these sense-faculties are 
of the fature of proximity. ( Pratyāsattirūpa ) It can be 
divided into two, mundane and supramundane or laukika and 
alaukika. The supramundane is threefold, samanya, yogaja and 
maya; while the former is fivefold, sathyoga, tādātmys, 
sarityuktatādātmya, sarhyuktavišegaņatā and tādātmyasvarūpa. 
The samanya is that which is useful in the knowledge of 
an individual owine to the general form, which is 
followed up in it.*? The yogaja is the perceptual experience 
of the future or past events and those events, which are 
beyond the reach of our sense-organs.5? The māyā is the 


46. Tiobhāvasahakrta Kāryāvirbhāva-anukūlā avasthā, Pr. p. 111. 
47. rsaryasthitipratikila. Pr. p. 111. 

48. Tasyawa itaravyāvartakatvād itaravyāvrttatvāc ca. Pr. p. 115. 
48. Anugotākāreņa tad vyaktijūāna upayujyate. Pr. p. 116. 

50. Anāgata-atita-atīndrijādivastusādivastusāksātkāre, Pr. p. 116. 
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perception of those entities, which in fact do rot exist 5! 
When our eye sees an object, it 1s due to the contact of 
our eye with that particular object. This ıs sayoga, by 
which we know not only that particular object but also 
its qualities, action and species. Or it may be the identity 
of the two, which are in contact with each other. (Samyukta- 
tadatmya ). Similar 1s the case of the shin, nose and tongue 
When however we comprehend the sound by our ears, 
samvoga alone 1s the function With regard to the knowledge 
of the external objects by the mind, those objects are 
experienced by the mind through the instrumentality of the 
sense-faculties, which are connected with the objects 
on the one hand and the mind on the other ‘The mind 
experiences its own attributes like knowledge and happiness 
because of the relation of identity or tādātmya between 
the attributes and the substantive With regard to the 
comprehension of the modes of mind, the nature of those 
modes ( Vrttisvarūpa ) 1s the means Disappearance or 
tirobhava 1s known through the indrtyasamyuktavigesanata. 


While dealing with the perceptual experience of 
external objects, an important point has been made out by 
the Sarhkhya and the Vedantic scholars with regard to the 
vrttt or mode We see a certain object with our eyes, but 
the same external object is seen even after the eyes are 
closed This form cannot be an external object, which ts 
not seen bacause it can not exist without its substance. 
Hence ıt must belong to something within, rather than to 
the object without, That 1s how the followers of Sārhkhya 
admit the vrttt. The followers of Sarkara accept the 


51 Avidyamandndm padárthana n bulih tu ubashizin> Pe pll6 
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vrtti as an affect or parinama of the internal organ produced 
by the contact of the senses with the objects. The 
Naiyāyikas do not think it necessary to accept the 
vittipadartha — Purugottama says that the experience of 
an after-image is universal and cannot be rejected as 
has been done by the Naiyāyikas. The vrtti therefore has 
to be admitted but it is not necessary to accept it as a 
Separate category, different from the buddhi. It is just a 
specific state of the buddhi, aroused by time and produced 
by the qualities like sattva.5? Thus when an external 
‘object is seen in the waking state by means of our 
eyes, Simultaneously with it is produced the buddhivrtti of 
that particular form. When the eyes are closed we 
experience that very vrtti. Thus the vrtti is both gunajanya 
and indriyajanya. It is interesting to note that Purugottama 
admits time as a category existing in the buddhi and not 
in the senses as is done in the Vedāntaparibhāsā. For 
Purugottama time is the determinent of the buddhi and 
one of the accessaries to mental illumination,53 


Buddhi, says Purugottama, is to be inferred from its 
effect i. e. the knowledge of something.5* Its place is the 
heart. A man who is endowed with the buddhi, knows the 
external objects. So buddhi can be understood as the cause 
of knowledge, as can be seen in passages like *a man who is 
intelligent knows the objects.” (Yo buddhimāns tasya 
padarthajnanam bhavati. Or Subuddhir ayam padarthan 


52. Buddhitattvasya kalakgubdhasatteadigupakrtó vasthavisesa eva. 
Pr. p. 124. ; 

53. Cf. T. Sn. Ab. pp. 107-11C.; Pr. pp. 123-26. 

54. Visistajūānalaksanakāry1-anumeya. T. Sa. Ab. p. 77. 
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Jānātt ) Buddhi and knowledge are used as synonyms on 
account of the identity of cause and effect "Thus Purugottama 
explains buddhi as ‘ Yogajadharma " janyo visis tayfianasa 
mānākāro jüanendriyü-nu-grühakah padartho — buddlir 
15755 When the buddhi functions at the first moment of 
the operation of senses, there 15 indeterminate knowledge, 
when the buddhi 1s modified in the vrtti, ın association 
with the sense-faculty, the indeterminate becomes determinate 
The vrttis appear 1m succession, with the rise of one 
vrtti, the former disappears and remains as an impression 
(Samsküra) When these impressions are roused by certain 
causes and conditions they take the form of memory 


Purusottama explains the process of our ordinary 
knowledge as similar to the process of any other action 
According to the Bhagavad Gita, actions of an individual 
are dependent upon five factors 5% Body is the operating 
basis while the individual soul 15 the agent Karana may 
be diverse, external or internal Cesta or activity signifies. 
the various functions of the pranas and body Daiya ls 
time, action, desire of God, the inner controller (Antaryamin) 
and the superintending deities of the sense organs, which 
are accessory to the chief breath These are the factors 
responsible for that action which 1s the cause of the conn- 
ection of the mind, which produces knowledge The whole 
process can be explained thus Because of the desire of 
God, the inner controller who 1s an amša of God, inspires 


55 T Sn Ab p 79 

56 Cf Adhisthenam tatha karta karanam ce prthagvīdham 
Vieidha ca prthak cesta dawam caiwatra paüncamam S‘anra 
vanmanoblir yat karma prarabhate narah Nyayyam va viparitam 
va paficatte tatra hetavah Bhagavad Gita XVII 14-15 
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the internal organ with the help of time and action; The 
internal organ is fourfold. Rudra is the superintending 
deity of the ego (ahathkara), which produces the conscio- 
"usness of being embodied. Brahma is the deity of Buddhi, 
which is, responsible for the function of the sensc-faculties. 
"The citta is latent but grasps the soul in its unity in deep 
sleep. The manas, which is supervised by the Moongheads 
the list of the organs of both action and sensation jand 
its function is to inspire the respective indriyas by means 
"bf its relation co the organs and their deities, Then these brgans 
perform their respective functions. The sense-organs wheh 
inspired by the manas are related with their objects and product 
the indeterminate in the manas, which is also in contact with the 
object through the sense-organs. The manas thus has its mode 
-in the sphere of these sense-organs. When these modes of the 
manas are qualified by the buddhi, through its own mode, 
the indeterminate becomes determinate. Because of the 
"infinite number of external objects, the determinate knowledge 
is infinite; even then it can be classified into doubt, wrong 
knowledge, right knowledge and memory in the waking 
"state, Similar classification is possible even in the dream 
;state. Pusugottama says that the buddhi can also be divided 
into three, the upadana buddhi, when the mind is attracted 
by a cartain object, the hana buddhi, when the mind is 
"repelled by a certain object and it wishes to avoid the 
same, and the upeksa buddhi when the mind becomes 

indifferent to a certain object. The sense-organs enlighten 

an object by establishing contact with it. The eye 

„approaches the objects with the help of its rays, or the 
power of the superintending Sun, ot by the colour (Rüpa), 

which is its quality. The manas, which rules ovér the eyes, 

is also connected with the objects in the same way. Thus 
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we perceive an object, limited by definite space, as for 
instance a pot on the earth or the stars in the sky 
Regarding the other organs of sensation, it 1s the manas, 
which goes to the objects together with the respective 
organs because they have no rays However unscientific 
this process may appearto a modern mind, it 15 interesting 
to note how carefully Purugottama has given an analysis 
of the psychology of perception 57 


"This process of perception 1s not however applicable 
to the intuitive perception of the Lord Purugottama says 
that the perceptual realization of God depends upon God 
himself It 1s only by His grace, which 1s the seed of 
devotion, that one may see Him He can also be seen in 
the state of incarnation because of His general desire that 

May all see me’ 5? 


As regards anumana, Purugottama says that he has 
nothing new to say He defines it as an instrument of 
inferential knowledge 5? Vyapti 1s the invariable concomitance 
or co-existence of the hetu and the sadhya 9? It thus requires. 
the presence of a particular sadhya whenever there 1s a 
particular hetu, and the absence of the hetu in the absence of 
the sadhya The hetu 15 that which 15 pressed into service 
with the object of proving something?! The sadhya 1s 


57 Cf A B P II iv 16 pp 792-794 Pr pp 126-128 
58 CC A.B P II iv 16 pp 803 804 Pr pp 137-138 


59  Anumitikaranam anumanam Pr p 138 The same definition 
in Tarkasangraha P 34 


60 Avyabhicantam hetoh sadhyasam@naahikarapyam Pr p 139 
61  Sadhyatvenopadeyatvam hetuteam Pr p 139 
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an object which 15 desired to be proved ( Sisādhayisā- 
visayatvam ) Purusottama 1s inclined to accept the division 
of vyapti into sama and vigama,1 e mutual and one-sided 
concomtrance, following the Sāmkhyapravacanasūtras We 
have thus the sama vyapti when the circle of the hetu 
and that of the sadhya coincide, when the former falls 
within the | *ter, we have the visama vyüpt 


Purusottama explains the process of inference as the 
decision of the presence of the sadhya in a particular 
case, on the ground of the memory of the invariable 
co-existence of the hetu and the sadhya, which we have seen 
often or once Thus we have often seen the smoke and 
fire, both, in the kitchen and the like and we decide the 
invariable concomitance between the two After that, when 
we see smoke on a hill, we remember that concomitance 
and deduce the existence of fire also We can say that the 
anumāna 1s the application to a particular case of a 
general rule, which again has been formed after looking 
into a particular case or cases.9? 


While Gautama classifies inference into three, pürvavat, 
Sesavat and samünyato-drsta,9? The new school of logic 
gives another classification into anvayavyatireki, kevalanvayt 
and kevalavyatireki The second 1s dependent upon only 


62 Tac ca s@manadhikarapyam bhūyak sakrd «à daršanāt sanskar- 
odbodhe smrtipatham arohat: Tatas tatsmaraņottaram hetuk 
s@dhyam niscayayat: Yathā mahanasādau nišcīte dhūmasya 
vahnyavyabhıcarıtasamanadhıkaranye pascat. panatadau drste 
dhūme tatsmargottaram dkūmo vahnım m$cayayati, dhümadese 
vahrur ji Sa nigedyo numitih Pr p 142 
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the positive concomitance as no-instance on the negative 
Side is available.9^ Purágottama is not, however, inclined to 
accept it, for even ifan object may be said to be knowable 
in one form, it is not so knowable in another form and thus 
the negative instances are available.” Purugottama accepts 
the other two, i. e Kevalavyatireki and Anvayavyatireki, 
The former is arrived at, when only negative instances can 
be found, as in “the earth is different from other things 
because of its earthness” (Prthivi itarebhyo bhidyate 
prthivitvat,) In the anvayavyatireki form of anumāņa, we 
have both the positive and negative concomitance as ín 
“the hill has fice on it because of the smoke.’ f Parvato 
vahniman dhümat ). 

Both these, anvayavyatireki and kevalavyatireki, can 
be classified into svārtha and parártha.59 Svārtha is for 
tesolving the doubts of one's own mind while the other 
is for convincing others of one's own conclusions. The 
latter therefore is dependent upon a syllogism, which 
according to the orthodox Nyaya has five propositions, 
pratijna, hetu, udāharaņa, upanaya and nigamana. Purusot- 
tama prefers the syllogism with only first three propositions. 87 


Purugottama also discusses in his Prasthanaratnakara 
various fallacies of reason, which we have referred to in 


64. Anvayamātravyāptikam kevalānvayi yathd  ghafo' bhidheyaà 

: prameyatvāt pafavat. Tarkasarigraha. p. 40. 

65. Sarvatrapi kenacidrūpeņa jūeyatvādišattve” pi rüpantarepa 
tadabhavasya sārvajaninatvāc ca kevalānvazisādhyakānumāna- 
syaivābhāvāt Pr. p. 141. 

66. Idam dvividham api svārthaparārthabhedēt punar dvividham. 
Pr. p. 143. See also Tatkasarigraha p. 37. 
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"the preceding chapter and hence the discussion need not 
be repeated here. ` 


The most important pramāņa for the vedanta, however, 
is the verbal testimony, which is defined in the Nyaya- 
Sūtras as the instructive assertion of a reliable person.$* 
According to Purugottoma, the āpta is one who speaks of 
things as they are.®® It can be divided into two types, 
Jaukika and alaukika. The laukika rafers to persons like us 
while the alaukika refers to all from sages to God. Among 
those who are alaukika, the higher a person, the more 
reliable he is. The most trustworthy and absolutely infallible 
is therefore God. So the Vedas which owe their origin 
"to Him, constitute the independent pramàga.*? 


Purusottama discusses whether or not the Vedas can 
be treated as an independent pramana. Ordinarily, the words 
of a man depend upon what he has seen or inferred, but 
‘this does not mean, says Purugottama, that verbal testimony 
owes its authoritativeness to perception or inference. 
"Whenever a word is heard, it has the capacity of conveying 
to our mind a specific object, which may not have been 
perceived The scriptures are not dependent upon perception 


$8. <Aptopadesah fabdah. Nyāyasūtras 1. t. 7. Cf. also Sa 
cáptopadesarüpah. Pr. p. 34. 

-69. Aptas ca yathasthitárthavadi. Pr. p, 34. 

20 Ie ds interesting to note that a similar classification has 
been given in the Tarkasaügraha: Vākyam dvivisham. 
Vaidikam laukikam ca. Vaidikamištaroktatvāt sanam eva 
pramāņam, Laukikam tvāptoktam pramapam. Anyad apramd pam. 
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as the dharma, whichis nowhere perceived in the world, is- 
taught in the Vedas. We may agree that the words, which 
establish something connected with the worldly dealings,- 
require perception but this is not the case with the Vedas.”* 
The Vedas teach us of the objects, which are supraworldly. 
So their authoritativeness is self-established.*? Purugottama 
argues that if we believe in the paratah pramanya,. 
i e. its validity depending upon something clse and 
not self-proved, then the right knowledge can be 
acquired only by the operational capacity of that particular: 
pramága, upon which it depends. The knowledge of that 
capacity again depends upon something else and so on. 
This would lead co the regressus ad infinitum. We shall 
have therefore to stop somewhere. So we may finally believe: 
in the pramāņatva of the internal organ, which is purified 
by the Yoga or in the ínstrumentality of the quality of 
Sattva, pure and simple. the purification of the internal 
organ or the quality of sattva can be brought about by 
the scriptural means alone. Great persons can have faith 
only in the Vedas. So the Vedas slone, which purify the- 
sattva, which are the words of God Himself and are of 
the nature of His outbreathing, stand as unrivalled. 
pramāņa.73 


The impersonal character of the Vedas, as made out. 
and emphasised by the Mīmārsā, has raised one 


Ti. Ato Laukikavyavaharasádhakasyaiva sabdasya pratyaksopajiva~ 
katvam na Vedasya. Pr. p. 38. 

72. s'abda eva pramāņam. Tatrüpy alaukikajaapaka eva. Tat 
svatahsiddhapram@pabhavam pramāņam. T. S. P. V. 7. p. 35. 
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complicated problem regarding the character of words and 
their relation to the objects, which they convey If we 
have to believe in the Vedas as the highest authority, we 
must understand that relauon to be eternal, but the 
individual objects denoted by the words are perishable. 
How to explain this? Jaimint says that the words exist 
for ever, m an unpercewed form, they are only made 
manifest when they ate uttered The relation of words and 
their meaning 1s eternal "* In that case words can not 
denote individuals, they have their relation with 
the form or  8krt, which 1s eternal — Samkara 
generally accepts the opinions of the Mimamsakas 
and says that the words have their connection 
with the form and not with individuals ^5 Though Samkara 
accepts the conception of jati, later advaitins like Citsukha 
do not accept it, becsuse it is difficult to explain the 
relation of jati, and vyakti, class and individuals Rāmānuja 
gets over the difficulty by thinking that all the words 
ultimately denote God The inner self of all the words 1s 
God, as the external form of the objects, which are expre- 
ssed, may be diverse, we should not think that the words, 
which ultimately denote God, are synonymous 16 


74 Autpattīkas tu Sabdasyarthena sambandhah 
Pūrva-mimārnsasutras I 1 5 
75 Akrtibhi$ ca sabdānām sambandho na uyaktibhih 
S ūmkarabhasya I Ml 28 
76 Sarwe šabdah paramātmana eva vacakah — Sarvadarsana- 
sangraha p 104 
See also Iha tu sarvavasthavasthayoh paramapurugasariratvena 
cidacītos tatprakaratay.na podārthatvāt tatprakarak 
paramapurugab sarvada sanašabdavācya ti «išegah 
Sribiasa 1:1 
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relation of the words with an eternal form there would 
arise the contingency of admitting laksana (indication), by 
which we know of an individual object Vallabha however 
1s staunchly opposed to laksanā in the explanation and 
interpretation of the Vedic passages. In emphatically 
advocating the strictly literal interpretation of the Vedic 
passages, Vallabha surpasses the Mimamsakas also While 
stating that, by once resorting to laksana, we shall resort 
to it everywhere, which is surely not a happy way of 
explanations, Vallabha and after him Purusottama give a 
sound argument also The words employed in the Vedas 
have not always their conventional meaning, but ate at 
times used in therr etymological sense. The word siktaretah 
1s an instance It can not have relation with any eternal 
form that can imply any individual, on the other 
hand it is an attribute and as the term can be used 
only after the seminal discharge, it 1s anitya also 82 
To remove this anamoly we shall have to accept a different 
Vedic world with the celestiel objects, that are the avayavas 
of God Thus all the words, letters and sentences, which 
are the vikrtt of the Omkara, primarily express God What 
15 briefly stated by the Omkara 1s stated in the Vedas in 
so many words ?? How can we know that there is a 
different Vedic creation ? For this 15 given the example of 
the word Jamadagnya One may call oneself Jamadagnya 
or the son of Jamadagni, but he knows himself to be 
Jamadagnya only indirectly and there 1s no perceptible 


82 A BPI NI 28 p 426 
83 Tathaca bijašakur eva sarvavrkse prasaratity Omkarasya ya 
paramatmavacakata sawa sarvasmin vedatarau prasrta, 

A BPI: 10 p 150 
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evidence for it. Similarly the Vedic world which is diffe- 
rent is known only indirectly. The conventional usage 
in the scriptures is to be understood as it is understood 
dn the world, from the expressions of the elders. Purugot- 
tama says that people make golden images after knowing 
‘the form from the earthen or wooden images That is why 
mundane illustrations like that of a pot and the clay are 
found in the Vedas. So only human beings and not the 
“Vedas are dependent 55 


Thc connection of words with individual objects is the 
question not only with the Vedas but even with ordinary 
words, which have their worldly usage That the objects 
are infinite does not pose any problem for Purugottama, 
who says that all the objects in the world ate non-different 
from God. 


It will thus be seen that the Suddhādvaitins not only 
differ from Sarkara, but even from Ramanvja. They accept 
the form butare inclined to believe in the relation of words 
with individual objects. They agree with Rāmānuja in his 
"view that words express God, but while for Rāmānuja, all 
the words ultimately express God, in the system of Vallabha, 
“all the words primarily express God and there is no scope 
left for indication. They admit the sphota but not as explained 
by grammarians. The sphota is not revealed by the 
letters (Varņābhivyaītgya) butis explained as‘Sphutati vag 
aneng’ i. e. by which the speech becomes manifest. And finally 
they believe in an entirely different world of the Vedas. 
34. Tathā ca parokseņa seasya yathd jümadagngüvagatis tatha 


paroksenapi tasya prabaficasyavagatih. A. B. P. L lit. 28. p. 427. 
$5. A. B. P. L i. 4. pp. 136-137. 
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This world is supramundane and hence the authority of the- 
Vedas can never be questioned, even if they express what 
may appear to be absolutely wrong and absurd ideas like- 
«Fire is cold” (Vahnir anusnah). That the Vedas are alaukika 
is enough to seal the lips of any sceptic, who would find 
out a bundle of contradictions In the Vedic literature. It is 
a novel and yet a very strong argument of Vallabha andi 
his followers. 


Purugottama accepts the expressive capacity of all the- 
three, letters, words and sentences. He says that among 
themselves they bear the realtion'of principal and subordinate. 
Thus in a word, the letters are subordinate to the word, and 
in a sentence the words are subordinate to the sentence. 
Purusottama explains the expressiveness ( Vacakatva ) as the 
possession of the beginningless capacity favourable to the 
connotation of a certain meaning, which is understood 
from it. As this connotation is accepted as eternal, 
there is nothing to bar the eternal nature of 
expressiveness.9? Grammarians believe that šakti is the 
very nature of the word and is the same as vācakatva. 
Purugottama however understands Sakti as the capacity to- 
reveal the meaning and not as vücakatva.?" Sanketa is 
explained by him as the divine revelation of Sakti so. 


86. Vacakatvam carthapratiti jananānukūlānādišaktimattvam bodhy- 
am Evam ca šaktyā bolhakatvasyautpattikateenabhipretatvdn na 
tasya nityatve kim api ba dhakam. Pr. p. 88. 


87. Vastustas tu sádhutvaparaparyayá anādivācakatvarūpā arthabod— 
hāvirbhāvakašaktir atiriktaiva. Pr. p. 88, 
At another place Purusottama explains Sakti as; 
Padapadarthayor nityasambandhariipa. T. Sn. Ab. V. 153. p. 130. 
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as to reveal only a particular meaning of a particular word 
uttered at a particular place and time.®® Sakti is three- 
fold i. e. it has three vyttis: (1) Primary or mukhyā, 
(2) Indication or gauni and (3) implication or tātparya. 
The first is the expressed sense. It is threefold; conventional 
e. g. mandapa, etymological e g. pācaka and etymologico- 
conventional e. g. paūkaja. The second is that which 
indicates by a possible connection. It is classified into two: 
(1) Prayojana laksana, when some sense is conveyed 
indirectly with a certain purpose, e. g. Gangayam Ghogaļ. 
(2) Gauni laksana, when the idea of resemblence is meant 
in a sentence, e. g. Gaur vahikah.®® Implication is the 
utterance of a sentence for conveying a certain purport.?? 
Purugottama like some rhetoricians, does not accept 
suggestion or vyafijana as a separate vrtti, but includes it 
in the tütparya.?? 7 


Purugottama does not agree with the Mimarhsa doctrine 
that gabda is pravartaka. In the Suddhādvaita, it is God 
who urges people for action. Purusottama uses the method 
of reductio ad absurdum and argues that if we believe 
that the words are pravartaka, all would be engaged in 
the activity, as enjoined in the Vedas but this is nor the 
case, So their pravrtti or otherwise depends upon the 
desire of God and not the Vedas,?? 


88. Etaddesakdlavibhedendsmabhir uccargamzpo* yam Sabda imam 
evartham bodhayatu na tv anyam iisvarakrtaniyamarüpak 
šaktisankoca eva sanketapadenocycte, Pr, p. 88, : 

89. Pr. p.-93. 

90. Tātbarjam ca tatpratiticehaya uecāntatvi A ^ 

91. Pr. p. 95 f, Ed A 

92. Pr. p. 101. 
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Vallabha explains the Smrtis as: 


Rsīņām — piirvacaritasmaranam smrtir — ucyate.? 
Purugottama gives the same definition in his Prasthanara- 
tnakara.®* Experience, says Purugottama, 1s the root of 
memory. It may arise owing to the practices of 
ancient sages, or by worldly dealings, or from the 
$üstric works on policy or from the Vedas. Out of all 
these, only the last can serve as the means of valid 
knowledge. But the validity of the smrtis as a pramana is 
not on a par with the Vedas. Purugottama says that just 

as a mirror reflects an object, the smytis expound the 
teaching of the Vedas, but just as in the case of reflection 
there is a fundamental distinction between the object and 
its image, as seen in a mirror, similarly the pramanya of 
the Smrtis is dependent upon the knowledge of the Vedas. 
The Sturtis thus have the purpose of enlarging and streng- 
thening the Vedas and not of replacing them.?5 


Puranas ata understood by Vallabha as being Vedadhar- 
mātideša, i. e. the extension of Vedic teaching.°¢ It may 
be interesting to note that the Puranas ate considered in 
the Suddhadvaita as more important than the Smptís.97 
"The Puranas ate of the nature of explanation and expansion 
of the Vedas (Vedopabrrhanarüpa). The Puranas describe 


93. T. Sn. V. 33. 
94. Pr. p. 103. 
95. T. Sn. Ab. V. 49. p. 38. Cf. also p. 39. where Purusottama 
says: Smrtirūbapramāņasja svarūpam janyam na tu vedavat nityam. 
96. T. Sn. P. V. 48. 
97 “S'rutismrt: ubhe netre purāņam hrdayam smrtam” 
quoted by Vallabha in T. Sa. P. 49. d 
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4he sport of the highest Lord and are thus equally author- 
tative like the Vedas, the only difference between the two 
being that the Puranas are dapendent upon a particular kalpa 
“to which they belong, while the Vedas are independent of such 
considerations 28 


Purusottama 1s not inclined to accept the other pram- 
ānas, which are accepted by other systems of thought 
Upamāna need not be taken as a separate pramana, for 
the knowledge of resemblence 1s obtained by our sense- 
-organs like the eye with the help of the memory of the 
similarity that has been experienced before ?? The yogya- 
anupalabdhi which 1s advanced by the Natyayikas, 
as an argument to prove the abhava, has not been 
admitted by Purusottama We can not say that something 
1s known by non-apprehension, just as we know it with 
our own eyes 1°° The Mimümsakas accept the arthapatti 
as 4 separate pramana, as illustrated by the passage, 'Jnan 
Devadattah grhe nāst”, which means that he ts out It 15 
classified by Parthasarathimigra into two, Srutarthapatt: and 
drstārthapattt Purusottama says that the Arthapattt of both 
these types 1s just auxiliary to the sabda and pratyaksa 
respectively Prin S N Dasgupta says ‘Purusottama also 
admits arthüpatti or implication as separate pramāņa, in 


98 Puraņam Vedavad eva bhagavannisvasariipam tattatkalpsya- 
bhuvanadrumatmakasya bhagavato lilām pratipadayae chivadir- 
ūpasja mahatmyam parubrahmapa eva vadatı tena tattatkalpa- 
tmakakaladlunam eva tadbalam na tu tanmrapeksam iti T Sn 
Ab V ss p 54 

99 Pr p 148 

100 Caksusasagatah i124 anupalabdhyatagata m pratsayabhavat 
Pr p 121 
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the manner of Pürthasürathimisra'191 It is difficult for me 
to understand how he has arrived at such a conclusion, 
when actually Purugottama says: ‘Evam dvividhapiyam 
arthapattir yathāyatham pratyaksašabdayor anugrāhikā. 
Pratyaksādipramitārthajiānadārģhyalietutvāt. Natu pram- 
āņūntaram. Tedgamakasya baliyasóbhavad iti”19? 


Aitihya or tradition is explained as a particular 
statement, the authorship of which is unknown.!9? It is 
illustrated by ‘there is Yaksa in this tree.’ It is no 
pramana because it is not decisive. It is included in the 
fabda. Sambhava which is like understanding the number 
hundred in the number thousand, is included in the babda. 
Lokaprasiddhi is included in pratyaksa, cesta in anomana, 
lipi in babda and pratibhā, which is illustrated by ‘my 
brother is to come to-morrow’ is no pramana. 


It will thus be seen that only three pramāņas, 
pratyaksa, anumana and gabda are accepted in the 
Suddhādvaita, Out of these three, the first two are useful 
in the ordinary worldly dealings, while in the spiritual 
matters only varbal testimony is to be taken as 
authoritative.!?* Purugottama says that the validity of the 
pramanas depends upon the quality of sattva present in 
them.195 This quality of sattva can be acquired even by 
yoga, but as the Yoga itself depends upon the Vedas, it 
is better to accept the Vedas as the highest pramana. 


101. S. N. Desgupta. History of Indian Philosophy. Vol. IV. p. 345. 


102. Pr. p. 152. 
103. Aviditakartrkah Sabdavisesah. Pr. p. 153. 
104. Pūrvoktāny eva vyavahūre pramanani, Parardrthe tu Sabda. 


eveti sīddham. Pr. p. 153. 
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Perception and inference depend upon persons like us, 
who are affected by avidyü or ignorance and so they are 
definitely weaker than šabda 106 Vallabha defines tarka as, 
* Tarko nama svotpreksua yuktih;?19" Purusottama gives | 
a Very interesting argument, when he says that as the world” 
1s full of diversity, ıt ıs very easy to find out suitable 
examples for both the argumentators and so it js. difficult 
to give a particular reasoning for a particular point 398 


Purusottama does not seem to have any definite view 
regarding the spontaneity and self-validity of knowledge. 
While the followers of Mimamsd, Kevalidvaita and 
Višistādvaita beleve ın the self-validity of knowledge, 
Purusottama says that there are cases whete knowledge 
should be regarded as depending upon accessory influences 
Of memory and the like, hence it should not be regarded: 
as self-valid always 1°® For the scriptures of course, he 
believes in their self-validity, as pointed out above 


Brahman-attributes : 


It has often been alleged that Indian philosophers,’ 
who have accepted the šabdapramāna as the highest 
authority, have never cared to prove logically the existence 
of Brahman but have accepted it from the Upamsads 


10; Sarvaņy eva pramanani sattvam eva kathaītcana, upajtvanti 
Pr p 35 T 


106 Pr p 105 
107 A B IL H p 568 


108 Lokasya vaicitryerobhayor vadinor drstāntasaulabhye ekataray- 
uktimyamakasya hetor abhavac ca-A B P II i, 11. p 569 


109 Pr p 155 
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Vallabha not only refuses to accept tarka, but even 
condemns those who follow it The Naiyāyikas, aspecially 
Udayanācārya has given so many arguments to prove the 
existence of Brahman Rāmānuja in his Sribhdsya has 
refuted such arguments as have been advanced before him 
Purusottama with his strictly 1ogical mind, gives a studied 
refutation of all these arguments and tries to prove that 
Brahman is the Aupanisada Purusa, which can be known 
only from the Upanisads and not by any other means 119 

Brahman thus can not be said to be an object of our 
worldly dealings It is beyond all our senses, beyond all 
our thoughts. It 1s sarvavyavaharatita But 1f ıt 1s beyond 
the reach of our senses, how can we approach it ? What 
again about the incarnations of God, which, as stated in 
the Puranas, are seen by the people? To this the 
Suddhadvaitin replies that even if ıt 1s beyond the vyahara, 
and 1s thus not an object of any pramāna, it becomes an 
object of the Vedas, because of its own desire 111 So far 
as the incarnations ate concerned  Purugottama says that. 
Avatara means the descent of God from the Vaikuņtha 
to the world 11? These various incarnations of God are 
like the different parts played by an actor, who may be 
seen on the stage as aking or as a minister at his 
own desire 113 


flo A BPIi2 pp 7081 
111 Tatas ca pramanabalenavisavah svecchaya visayas cetyuktam, 
ABIi4p 134 

112 Avataro nama vaikunjhasthanad thagamanam T S Ab V. 

73 p 121 
113 Yatha nate rajayam asvó yam tatha sadhārano matsyó yam 
varahé yam manusyó yam it tesam budhyanakety arthah 

T S Ab V 7I p 120 
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How 1s 1t that Brahman 1s beyond our ordinary means 
of proof? The reason 15 that Brahman has no form, that 
can be an object of our visual perception It 1s like the 
empty space without clouds Our eyes which can compre- 
hend only that which 1s endowed with form, goes far and 
wide in the shy but grasps nothing It is only the fathom- 
less blue that 1s seen by us Similar 15 the case with 
Brahman, which 1s too subtle for our senses and too far 
for the ordinary functions of our mind and body !!* Thus 
Brahman, which 1s not in any way an object of our bodily 
and mental efforts, can be an object on account of its own 
sweet will, which can make itself seen or unseen, heard 
or unheard, known or unknown in whatever form tt 
wishes and at whatever time it desires When it thus 
wishes to be seen, st is the very profundity of Brahman 
that helps the mundane sense—faculties in its apprehension 115 


Brahman, which 1s formless, 15 an abode of contradictory 
qualities according to the Suddadvaita From the scriptures 
which are the only authority for knowing Brahman, we find 
that 1t 1s variously described as full of attributes and yet 
devoid of them If an attempt 1s to be made to reconcile 
those corflicting passages, we shall have to believe that 
Brahman is possessed of contradictory attributes Vallabha 
and his followers believe that Brahman 15 capable of becoming 
everything (sarvabhavanasamartha) Hence for one, who 
accepts the Brahman as stated in the scriptures, there 1s 


114 Cf T S Ab V 75 


115 Evam sati mam sare lokadrsiyana pafyanto it yadeccha 1277 
brahmaņo gambhiratana lokadrstyahugrahika bharati 
T S Ab V 75 p 126 
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mo conflict nor ariy shadow of conflict. It is, as Purugottama 
points out, the nature of the thing (vastusvabháva) and 
How can the esaencial nature of anything be called into 
question ?!16 We can not counter what is, and the 
possession of the contradictory attributes by Brahman is. 
Even if we find something quite wrong and self-conradictory 
in the $rutis like, ‘the fire is cold’, we should believe 
that it is correct, because Brahman can be both fire and 
cold. Similatly Brahman can be both formless and formed, 
without hands and feet it can run and catch, without ears 
it can hear, and without eyes it can see 117 The contradictory 
attributes of Brahman can be made out even on the logical 
grounds. The earth, as we see, is the resting place of the objects, 
which ate by their very nature against each other. Thus for 
instance a snake and a rat, both of them live on earth. 
Again we may enter or exit or rest and all these are called 
actions, We may be awake or may be experiencing dreams, 
but the resort of both these is our buddhi, Similarly Brahman, 
which is the almighty basis of everything, the principal 
substratum of all that works or is worked upon in the 
universe, is decidedly the abode of contradictory attributes. 118 


116. A. B. P. III. ii. 21. p. 923 


117. Tathā ca bhagavatah sarvatūpatvena vahnirūpatvād anuşpa- 
tvarūpatvāc cānusņatvsavahnītvajor aikādhikaraņyāc chivatvadi- 
nām apy aikddhikaranyat vahnir anusņaļ param brahma 
brahmāvisņušīvākāram anākāram ity aviruddham. 

S. S. pp. 124-125. 


118. Brahma Viruddhadharmašrajam. Vinaksitasarvādhūratvāt. Sah- 

E ajavwuddhasarpa-mūsakādyādhārabhūmivat. Parasparaviruddha- 
niskramaņatvapravešanatvāšrayakarmavat — Jagrdadyadharabud- 
dhwac ca. T.S Ab. V. 71. p. 119. 
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"This possession of contradictory attributes, says Purugottama, 
is found in Brahman more; it is less and less in its effects 
just as a lotus leaf gets thinner and thinner and is pointed 
at the end.!!% Thus even the effects have the viruddha- 
"dharmāšrayatva, what to talk of Brahman ? 


The teachers of the Suddhadvaita have to say something 
even for those, who do not acceptsthe Viruddhadharmaér- 
:ayatva, just on the ground of the essential nature of Brahman 
-Brahman is different from the world and so the negative 
"descriptions of Brahman are for showing how our mundane 
"attributes can not be applied to it. Thus Brahman is said 
to be described as endowed not with the ordinary attributes 
of our world but with the supramundane attributes, stated 
in the scriptures.!?? This is proved by the scriptures 
"themselves because the negative descriptions are followed 
īby the positive ones. This is just like a statement, * He 
is not a sinner but is meritorious,!*! This kind of 
reasoning is however for only those, who do not agree 
to the viruddhadharmāšrayatva on the basis of the 
vastusvabhava alone; otherwise the principal tenet of the 


119, Yatha hi Kamalam mūle bhayah sad agrabhage agiyas usphati 
tatha viruddhadharmasrayatvam api bhagavat: bhüyah sat 
karyesu hrasad atwiprakrste karye' tyalpam bhavati. 

T. S. Ab. V, 71. p. 119. 


120. Tatha ca jagadvailaksanyabodhanena tatprakārakā dharma 


nisthyante na tu tatsadrsāh svarzpadharma api. 
A. B. P. III. ii. 22. p. 924. 


421. Asthiladigrutir na yavaddharmanigedhika, Kincin nisidhya tada- 
nyasattabodhakatvat. Yad evam tad evam. 
Na papah pupyavan ayam ityadivákyavat. S. S. p. 238. 
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Suddhadvaita 15 of Brahman possessed of contradictory" 
attributes 122 


The question. of the attributes of Brahman has assumed 
very much importaace tn Indian Philosophical systems The 
Upanisads, which are the expressions of various thinkers 
about the Supreme Principle of our life and of our world, 
show two different trends of thought, both of which ate 
mutually conflicting While the religious urge of a man 
would require a God, who 15 full of all vurtues and devoid 
of all the evil, the reasoning of a man tends to admit of 
God, nay not a God but a Principle, which 1s beyond us 
and beyond all thar belongs to us How can Brahman be 
bound by the so-called virtues or vices of our fleeting life 
and changing world? If we accept Brahman as basically 
different from the world of limitations in which we live and 
die, we should also be prepared to concede that 1t can not 
be possessed of the qualities which are of the limited world 
and which are thus limited themselves Thus the bold 
declarations of Yajfiavalkya in Brhadarapyakoponisad! ??]ed 
to the extreme position of the Buddhists, who would 
call their principle nothing else but šūnya, which brought 
their theory dangerously near to nihilism if not 
to nihilism itself Samkara, as a master of strictest logic 
cannot in any case refuse to accept this. If the reality 
is to exclude the chimerae and if it is to be eternal, 
then the Real, rather that which 1s not non-real, 


122 Ato ye vastusvabhāvato vuuddkadharmasrazatvam na manate 
tin praty evam laulakalaukikavibhagarzpaya yuktya mrpayah 
A B P Ill u 22 p 925, 
123 Cf Brhadāraņyakopanisad Il ut 6, HI ix, 26, IV il 4, IV” 
iv 22, Iv. v 15 
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cannot be understood as fettered by our own chains. 
Brahman can not flow in the limited channels; the only 
thing which we can say about it is that it is Pure Being, 
though as a category there may not be much difference 
between pure being and non-being. Sarkara certainly 
believes in a personal God, but that Īšvara is at a lower 
level. Allthe virtues and powers of that God are evaporated . 
in the white heat of the pure being, when we tise from 
the lower to the higher realm of Truth. The teachers who - 
followed Sarhkara, could easily see that however logical- 
this position might be, here religion is divorced from. 
philosophy. However ardent a devotee may be, however 
sincere he may be. he would not like to worship a God, 
who does not exist in the highest sense. Mere flight of 
high soaring intellect would not be sufficient for religion, . 
which requires some slice of imagination and emotion. 
Thus Rāmānuja and the Vaigņava teachers who followed 
him violently attacked Samkara as a buddhist in disguise. 
Rāmānuja says that Brahman is possessed of all the 
attributes, which are good and is devoid of all the 
qualities, which are bad. Vallabha cannot accept this for 
obvious reasons. If we believe that God is different 
from the world, he must not have the attributes 
of the world. Vallabha can neither accept the position of 
Sathkara, whom he thinks to be his chief adversory 
because Vallabha believes in the path of devotion as the 
only and the easiest way of salvation. Hence we have the- 
highest Lord of the Suddhādvaita, as possessed of 
supramundane attributes, leaving out the limited worldly 
qualities. Brahman can thus become even a bundle of 
contradictory attributes, because all the attributes are 
supetworldly and the term contradictory, which is the word- 
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of our world, loses all its force Really what Vallabba 
Intends to say 15 that Brahman 1s endowed with all the 
attributes, though they may appear to be contradictory to 
us because of its essencial nature of being beyond ovr 
imagination and intellect. The foregoing analysis will show 
that the positions taken by Samkara and Vallabha are not fat 
removed from each other, though attempts have been made 
to show that they are poles apart The only difference between 
the two 1s that while Samkara refuses to adore his God with 
worldly clothes, Vallabha goes one step forward and 
adores him with the clothes, which are not worldly That 
Vallabha calls Brahman nirguna 1s an unmistakable proof 
for it, because nirguņatva means prakptagumarahitya 
It should be noted that according to Purusottama one who 
15 possessed of the knowledge of the qualitiless Brahman, 
1s one has been away from the worldly qualities owing to 
the grace of God 194 


What again is the relation. between Branman and its 
attributes ? The problem does not arise for Samkara, who 
does not believe in the qualified Brahman On the other 
hand he thinks that absolute oneness or Advaita can not 
tolerate the difference even within itself, as would be the 
case 1f we accept Brahman as possessed of qualities Brah- 
man acording to Rāmānuja, 1s Višigta or qualified by the 
sentient and the non-sentient both of which form the body 
of Brahman which is the soul Here of course Ramanuja 15 
not so very clear or exact He says that Brahman 1s one 
even though it 1s qualified, just as the body and the soul 


7124 Yas tu bhagavadanugrahega. prakrtaguparahitó bhūt sa mrguna 
brahmavidyavan ity ucyate A B P IV in 14 p 1368 
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together make one man But this would make bis Brahman 
a composite whole because if we are to believe in the 
transformation of the cit and the acīt into the gross 
form from its subtle state, Brahman remaining the same, 
it would naturally imply that the cit and the acit are the 
extraneous qualities attached to Brahman and do not belong 
to its essencial nature Purusottama rightly points out that 
if we ate to believe tn oneness, that One cannot include 
within itself the qualities which do not form part and 
parcel of its essencial nature 1^5 The greatest difficulty 
with Ramānuja ts that, he leaves the relation of Brahman 
and cit-acit partially unexplained, skips over the problem 
by giving the body-soul analogy which 1s not quite 
Satisfactory and clings to the term Advaita, even though 
at times the Dvaita 1s not removed 226 Vallabha’s position, 
as explained by Purusottama, 1s an attempt to solve this 
difficulty, while retaining Brahman as possessed of attributes 
Vallabha can not agree to any distinction within Brahman, 
it cannot be a composite whole and so we must accept 
ekarupata 1n the essenctal nature of Brahman as the scriptures 
always pointedly teach of Brahman as ‘one without 
a second’ 197 Purugottama says that a substance and its 
quality have the inseparable relation between them and it 
1s because of this inseparable relation between the two 


125 Atmapadasya kevalatmavacitvena visesanantarasangiahaksamat 
vat A BPI13 p 98 
126 Of An eternal relation between them whether essential or 


accidental will be an inexpl: able mystery " 
Radhakrishnan Indian Philosophy Vol IE p 713-714 


127 Cf A BP III ii 11 p 902 
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“that there ıs non-diference128 Again the attributes of 
Brahman are not accidental but essencial and Brahman 15 
'thus both the knower and the knowledge, the existent 
‘and the existence, the blissful and the bliss The relation 
between the two 1s thus of Tadatmya, which 1s explained 
as ‘Bhedasahispur abhedah’ Just as sunlight 1s an attribute 
of the Sun and 1s also the essencial nature of the Sun, so 
1s the case with Brahman and its attributes, 129 It will 
thas be seen that Vallabha steers clear between the two 
positions of Samkara and Ramanuja He accepts the 
attributes of Brahman and as attributes, they must be 
different from the substance But then they are inseparable 
and essenctal, not accidental or extraneous They thus 
belong to the vary nature of Brahman Hence the difficulties, 
which are found 1n tne theory of Rāmānuja are avoided 


The question also arises whether Brahman should be 
endowed with a body Purusottama after Vallabha rejects 
the idea outright because the creator Brahman cannot be 
said to have any limitation of its own that would require 
a body So 1n the original form there can be no Sarira 139 


128 Dharmadharminos cavinabhavena sthitatvad abhedah 
A BP I iv 2 p 481 See also Sa ca sampad (i e abheda 
as Whedewnuddhasampat} bhavariipatue sot. sua ftayaewablui- 
tatvat tadvihayavartamanateam ti yavat A B P IIl1i 28 p 945 


329 Yatha süryaprakasyos tadatmyariipasya bhedaviuddhasampadó 
bhedasya kelpana evam brahmataddharmayor api 
A B P HI ti 28 pp 935-936 


130 Tatranyanapeksataja sarvakartur brahmapah ka vanupapattih 
syad yena wasyapi Sariram. kalpayet Ato mūlarūpe nasty exa 
gamam A B P l1 19 p. 227 
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Brahman-the essential form, 


For the sake of a clear understanding of the Suddhād- 
"vaita, Brahman is to be understood as having three forms, 
the essential form, the causal form and the effect-form.121 
"The essential form of God is threefold viz. kriyātmaka, 
jfianatmaka, and ubhayatmaka. The first is described in the 
"former part of the Vedic literature. (i. e. pirvakanda ) 
and the second, in the latter part i. e. the uttarakanda or 
the Upanisads. In the Gita and the Bhagavata Brahman 
is qualified by both action and knowledge, and is showed 
to be the object of devotion. Here the Aksara is to be 
included in the Uttarakanda and Karma in the Pürvakanda. 
Time (Kala) which is of the essential nature of the 
interior sat, cit and 4nanda (existence, consciousness and 
bliss) and the svabhāva or nature, which is not described 
in the scriptures as an object of production, ate to be 
‘included in the essential form of Brahman. 


When God desires to be many, the aspect of bliss is 
"slightly suppressed because of the rise of the quality of 
sattva in the interior.!?? He thus becomes gaņitānanda. 
"This is called Aksara, the form, which God assumes, 
"when he becomes both prakrti and purusa. In the aksara 
are said to remain billions of eggs of all sorts. That is 
"what the Bhāgavata Purana calls Aksara as the cause of 
all the causes.??3 This Aksara is said to be resting at 
the feet of the Lord and is thus called the tail of the 


131. Cf. T. Sn. V. 85. also Pr. p. 164. 
132. T. Sn. V. 99. 


133. Tad ühur aksaram brahma sarvakāraņakāraņum. | Bhádgavata- 
purana. HI x: 41, 


328 Purugottamaji : A Study 


Blissful.!?* It is again the resting place of God, his 
adhara, his place of resort. Thus it stands for the 
vyapivaikuntha. The difference between Aksara and 
Purugottama is that the Highest Lord only desires for sport 
and 1s not entangled in it; the Akgara on the other hand is 
entangled 1n it and with the slight suppression of the aspect 
of bliss by means of the quality of sattva, it can be called 
the chief jīva.!?5 Purugottama, the Highest Lord is again 
described in the Srutis and the Smrtis to be higher than 
both ksara and Aksara 196 The Highest Lord is thus the 
controller of Aksara. This Aksara is also ānandamaya. As 
stated by our author the incarnations of the Purusa are 
blissful and so we must accept the Aksara also as 
Anandamaya, because it is the avatārin of the Purusa, 
which 1s its avatāra. The difference between the Highest 
Lord and Aksara is that of conditions or states and not 
of entities 19" Even 1f we believe that the Aksara is 


134. Brahma puccham pratisth@ Tautiriya-upamgad, JI. 5. 

135. Tathā, ca Purusottamas tu lilayā icchām karoti na tu taya 
vyapriyate, ity atirohitinandah, Aksaram tu taya vyaprtam. 
san mülabhütena sattvena trohitanandam | mukhyajivapadava — 
cyatām dhatte. T. Sn. Ab V. 98 p. 79. 

136. Cf. Ksaram pradhānam amrtāksaram harah. S'vetasvatara, 

I. 10. 
.Akgarat parato parak. Mundaka. Upanisad. II. 1. 2. 
Dvāv mau purusan loke ksaras cāksara eva ca. 
Uttamah purusas tv anyah paramātmety udahrtah. 
Bhagavad Gita. XV. 16-17. etc. 

137. Gitayam dvādaše ‘evam satatayukta ye bhaktās tvam paryupa— 
sate, ye capy aksaram avyaktam tesām ke yogavittamah’ lu 

3 prašnena taduttarena cāksarapurusottamajor aikyam avastha- 
bhedena bhinnatvam ca bodhitam A. B. P. I. 11. 23. p. 341. 
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Ādhāra and Brahman 1s Adheya, there 1s no harm in 
beheving both as one on the ground of the Viruddhadhat- 
masrayatva of God 138 


Aksara 15 obtained by the followers of the path of 
hnowledge, while the Highest Lord can be realised only 
by the grace of God, combined with sincere devotion 
and ardent love This Aksara can however be understood 
as paving way to the paraprüpti because it produces the 
highest knowledge by destroying nescience The destruction 
Of nescience leads to the manifestation. of the aspect of 
bliss, which may finally lead a devotee to the essential 
nature of the Highest Lord It 1s thus antecedent to the 
paraprapu 139 The scriptural passages teaching knowledge 
are connected with the Aksara Thus the Ahsara is the 
form assumed by God for the emancipation of the souls 
following the path of knowledge 129 


Aksara 1; a novel conception introduced by Vallabha 
in the systems of Vedanuc thought Dr P. M Modi in 
his * Aksara-a forgotten chapter in the History of Indian 
Philosophy’ has shown how the conception of Aksara 
besides that of the Supreme Principle has often been met 
with in the Upamisads and the Gita The concept of 
Aksara fowever fost its existence m the waris of 
Gaudapada and Samkara and was not revived by the 
later Acaryas until Vallabha, the last Acarya in Indian 
Philosophy gave a peculiar position to it in the 


138 T Sn Ab V 9 p 8I 
139 A B P IH m 33 pp 1084-1035 
140 T Sn V 99 p 79 
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framework of his theory of pure Monism, The 
present writer does not think it proper to discuss the 
concept of Aksara, as explained in the  Upanisads and 
Gita, because it 1s not within the scope of this study It 
15, however, difficult to assert dogmatically as to what 
exactly has been the meaning of the word, because the 
Upanisads contain speculations of various philosophers 
belonging to various places and ages while the Guild 
appears to give more or less a synthetic exposition of the 
different theories, that were current in those davs It may 
be possible to understand the Aksara as the immutable 
ptinciple thus showing the trend of abstraction and 
negation 1n the description of the Absolute But so far as 
Vallabha is concerned, his idea of the Aksara 15 neither of 
abstraction nor of negation It 1s the mukhyajiva, or the 
first product, if the word can be used, and contains 
within itself crores of eggs for future creation Vallabha 
however uses the term found in the Upanisads and 
the Gita for a particular purpose The Upanisads, 
especially the older ones, generally teach the path of 
knowledge, while the later and minor Upanisads and the 
Puranas teach that of devotion Vallabha who laid the 
greatest stress on devotion thought tha* the Highest Lord 
could be obtatned not by knowledge alone, but by sincere 
devotion and ardent love of a devotce, favoured by the 
grace of God What then about those who follow the 
the path of knowledge or action, as taught in the Sastras ? 
"The term Aksara, found ia the Grt@ and the Upantsads 
was understood and explained by Vallabha as the fruit, 
obtained by those who follow the path of knowledge 

Al gara 15 again inferior to the Highest Lord, and thus 
tke superiority of the path of devotion 1s established 
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It 15 possible that Vallabha might have been influenced 
by Samkara, who also maintained a division. of the 
personal God and the impersonal Brahman, though it 
should be admitied that there 1s no parity between the 
two cases except that there 1s a division, and that one of 
the two ts higher than the other The distinction between 
the personal God and the impersonal Brahman has no 
place in the theory of Vallabha Thus whatever may have 
‘been the connotation of the term Aksara in the older 
works, it has a peculiar significance. of its own in the 
philosophy of Vallabha 


Time (kala), action (karma) and nature (svabhava ) 
are said to be the different forms of Aksara Kāla 15 
manifested with the slight revelation of the aspect of 
existence (sat), having all the aspects of existence, sentiency 
and bliss inside 15! Jt 15 thus an essential form of the 
capacity of action, because action 1s the power of the 
aspect of sat Hence the other two aspects of sentiency 
and bliss are suppressed 142 It can also be described as 
always moving, the cause of all, or the support of all 144 
As it 15 the cause of all, it 1s the cause of worldly 
dealings like ‘soon’ or ‘late’ ard being the support, it 
causes the dealings of past and future !** Its first work ts 


141 Antahsacerdanando vyavahare izatsattva; dena prakatah kalah 
Pr p 165 

142 Kalah purusottamasya krniyašaktırupah Cestarupatvat Krya 
ca sada, sasaktirits yuktas cıidanandatırcbhavah T Sn Ab V 
105-106 p 84 

143 Nityagatve satı sakalasrayah sakalodbhavo va kalal Pr p 166 

144 Tena sakalodbhavatvac ciraksipradwyavaharahet: tvam sakala 4^. 
tayatvad atjtanagatadwyavahasahetutwam ca darsitam T fp 
Ab V 10»-106 p 81 ` 
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to disturb the equilibrium. of the guņas?*5 In the 
Tattvadipambandha, the divine form of time 1s stated to 
be Aksara, the material form 15 the Sun and the spiritual 
form is the division into aeons, years and months 148 In 
the Prasthanaratnakara however Purusottama says that 
the material form 1s the Sun and other luminarrs, the 
spiritui form 1s the atoms and the Highest Lord is the 
divine form*4 The time taken by the solar wheel in 
covering the atomic space 1s the time-atom which 15 
too subtle 148 


Karma, lil e kala, ts not a distinct category but only a 
different form of the Aksara It 1s the universal action 
which ts capable of being manifested by diverse individual 
actions, depending upon that which 15 enjoined or that 
which ts proscribed 149 Like kala, it 15 also connected with 
the aspect of sat, while cit and Ananda are suppressed 15° 
The difference however between kala and karma 15 quite 
clear Kala 1s manifested of itself, while karma 15 manifested 
in the form of injunctions and prohibitions by human 


145 Etasya prathamam karyam gunaksobhah Pr p 166 
146 T Sn V 109 p 8» 
147 Pr p 166 


148 Tatra yavata kalana — suryarathacakram paramanumatram 
desam vyapnoti sa kalah paramanuh Pr p 166 


149 Vidhintsedhaprakarena laulikakriyabhih pradešato bhivyanjan 
ayogya kriya Pr p 168 See also 
Vihitanisiddhaprakarakakriy rbhivyangya krya karmet: tallaks- 
anam siddhyai T Sn Ab V 112 p 87 


150 T Sn V 112 p 86-87 
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beings.!5! Again it is not eternally manifested like the 
kala, but subsists only upto the rise of fruit.!9? Karma 
is universal and is thus not different with different 
individuals. As it can be manifested in various ways, it 
can give happiness and miseries to different individuals 
Simultaneousl]y.$3 It is not necessary to accept the 
Adtsta, apūrva and such terms as denoting separate 
categories They denote only the aspects of karma, 


Svabhāva or nature is explained as that which 
produces transformation.!55 It is inferred from the 
transformation, which is its effect,!59 Purugottama says 
that when we see a certain cause producing a particular 
effect only, we shall have to accept the desire 
of God as the hetu for it. It may be possible 
to say that the desire of God is the svabhāva 
but it is better to accept it as a separate category, which 


151. Kalah siata era prakagab, ayam tu purugam vidhinisedha- 
prakāreņa prakagiknyate. T. Sn. P. V. 110. p. 85. 


152. Phalabhogānantaram karmanāšasmaraņāt tathā. 
T. Sn. Ab. V. 110, p 85. 
Also see : Etasya cabhiwyaktyanantaram phalasamāpanāvadhi 
prākatjam phalabhogajanakaknyājāt krameņa tirobhātaķ. 
Pr. p. 169. 


153. T. Sn. Ab. V. 111. p. 86. 
154. T Sn. Ab. V. 111. p 86; Pr. p. 169. 
155 Panndmahetuteam tallaksapam. Pr. p. 169. 


156. Paripamena anumeyah. Pr. p. 169. 
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is manifested 1n the form of the desire of God. 187 Thus 
it 1s not manifested in the form of sat, cit and ünanda. 
Purugottama also points out that so far as the worldly 
dealings are concerned, kala bas nothing to do with any- 
thing either sentient or otherwise Karma 15 useful only as 
connected with the sentient, whereas svabhava ts connected 
with both the sentient and the non-sentient 188 It has 
thus everything as its basis (Sarvavastusvasritak ) All 
these four, Aksara, kala, karma, and svabhava are one 
with Brahman and are therefore neither effects nor 
causes.159 That 1s why they are included ın the essential 
form of God. 


It will not be out of place here to note the conception 
of Antaryāmin, as taught by the exponents of Pure Montsm. 
God is said to enter the heart of an individual, in the 
form of a swan, together with the individual soul. This 
form is called the Antaryamin or the inner controller Just 
as there are many individual souls, there are also many 


157. Dugdhamrtsūtrūdikam | dadhighatapatadiüpepawa paripamatt 
netareņa rüpzna. Tatra tādrši bhagavadicchawa hetth ..... 
Tathā ca sawa pariņāmahetubhūtā icchā svabhāva iti vaktum 
fakyam yady api, tathāpi “Kalam karma svabhavam ca 
müyeso mayaya svaya, Atman yadrcehayā prāptam vibubhügur 
upddade’ im vākye upādānagocaratajā kālavad bhinnataya ca 
mrdešāt necchá svabhāvah kintu icehākāreņa prakajo bhavati 
buddhir wa vyf@naripena. T. Sn Ab. V. 113. p. 87. 


158. Kalah.. ..mwādhāra eva vyavahdropayogt. ...... karma às 
cetanādhāram eva vyatahāropayogi, tathā svabhāvah ... 
cetanācetanavastvādhāram (Rüpam) T Sn. Ab. V. 113 p 87. 


159. T. Sn. V. 114. p. 88. 
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Antatyüámins 18° One may point out the anamoly 1m 
believing in so many Antaryamins Vallabha says that the 
difference 1s not even in the individual souls, and so there 
1s no question regarding tbe An aryamins 39? Vallabha 
states that distinction among the Antaryamin, Aksara and 
Krsna 13 just as between the charioteer the warrior and 
one who ts in the warrior Purusottama explains that 
the Antaryamin rules over the individual souls like a 
charioteer, who controls the horses Aksara again controls 
the Antaryamin, just as a warrior directs a chartoteer, and 
Krsgņa rules over Aksara even as the Antaryamin of a 
warrior rules over him 19? Thus though the Antaryamin 
belongs to the essential form of Brahman, because of its 
entrance in the effects with the individual souls, it 1s to 
be included 1n the causal form and not the essential form 19? 


The concept of Antaryāmin 1s not new to the Vedanta 
Ramanuja for instance accepts it as one of the modes of 
God According to Ramānuja, I$vara appears in five 
different modes, one of which ts the Antaryamin, in which 
mode he dwells ta the heart and 1s to be seen by Yogins 
and accompanies the individual souls even when they go to 
heaven or hell?19* The Antaryamin 15, for all practical 


160 Yatha jivanam nanatvam tathantaryamizam apt Ekasmn 
hrdaye hansarüpenobhayaprevesat T S P V 28 p 70 


161 Bhedas tu jive pi nastity na kapy anupapatuh T S P V 28 
P 70 
162 T Sn Ab V 121 p 95 


163 Antaryamipam svarupabhutatve pi jivena saha karye pravesat 
karanakotav eva nwefah Pr pp 164-165 


164 Cf Bhandarkar Vaisņavism Sawwism etc p 75 
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bhagavat-tva.195 What is meant by these 28 categories is 
that the causality of God is manifested in 28 ways.166 
The Suddhadvaitins explain all these tattvas on the 
‘Strength of the Gita and the Bhagavata-Ill, as expressly 
stated by Purusottama.197 


Sattva 1s of the nature of pleasure and illumination, 
is non-obstructive to pleasure and causes attachment to 
pleasure and knowledge in human beings.18§ Rajas is of 
‘the nature of passions, produces desires and associations, 
and causes attachment to actions 1%” Tamas stupefies all 
the embodied beings and is created by the concealing 
power, it produces tendency to carelessness, laxity and 
Sleep.170 


Purugottama says that we can not accept the theory 

"Of the Sathkhya that these qualities are moving by them- 

Selves, because we shall then be confronted with the 

pe 

165. Bhagavato bhaso bhagavatttam. — Bhagavatah sawan prati 
ya sāmānyakāraņatā sã.. şatas tesam tathātvam tasmat tani 
tattva@n na tu sānkhyāntaravat prthakpadārthatvena tattvām. 
T. Sn. Ab. V. 87. p. 71. 

166. Bhagavato jā kāraņatā sā loke! gtüvwisatidha prakajeti jāvat. 
Pr. p. 169. 

167. Atah param gitām trüyaskandham cāšritja tesam laksaņāny 
tejante. Pr, pp. 169-170. 

168. Sukhānāvarakatve prakāšakatve sukhātmatve ca sati sukhāsaktjā 
Jūānāsaktyā ca dehmo dehādyāsaktījanakam sattvam. Pr. p. 170. 

169. Rajaātmakam tā trsņāsangādijanakam vē karmāsaktyā dehino 
nitarêm dehadyasaktijanakam vā rajah. Pr. p. 170 

170. Avaranafaktyanyam sarvadehimohakam pramādālasvanudrābhar 
dehino dehādyāsaktyanakam tamah. Pr. p. 170. 
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purposes, a connecting link between the individual sou! on 
the one hand and God on the other If we beleve in the 
devotion as the only means of liberation, it 15 necessary 
also to admit God, who can be worshipped and hence 
who 1s different from us In that case the Antaryamin 
would, so to say, serve as something like a bridge between 
the two. 


Brahman-the causal form 


The causal form of God 1s manifested 1n 28 categories 

They are as follows — 

(1 — 3) Sattva, Rajas, and Tamas, 

(4) Purusa, 

(5) Frakrti, 

(6) Mahat, 

(7) Ahamkāra, 

(8-12) Tanmatras, 

(13-17) Bhūtas, 

(18-22) Karmendriyas, 

(23-27) Jfianendriyas, and 

(28) Manas 

Purugottama says that all these 28 categories are not 

separate entities as such, but have God as their essence 
We shall presently see how and where the advocates of 
Pure Monism differ from the Sāmkhya theorists, but the 
basic distinction. between the two 1s that while the 
followers of Sāmkhya believe all these as separate entities, 
this ıs not the case with the Suddhadvaitins, for whom 
the term tattva is to be understood as tat-tva or 
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bhagavat-tva.195 What is meant by these 28 categories is 
that the causality of God is manifested in 28 ways.!99 
The Suddhādvaitins explain all these tattvas on the 
Strength of the Gua and the Bhagavata-Ill, as expressly 
stated by Purusottama.187 


Sattva is of the nature of pleasure and illumination, 
is non-obstructive to pleasure and causes attachment to 
Pleasure and knowledge in human beings.1%% Rajas is of 
“the nature of passions, produces desires and associations, 
and causes attachment to actions !9? Tamas stupefies all 
"the embodied beings and is created by the concealing 
Power, it produces tendency to carelessness, laxity and 
Sleep.170 


Purugottama says that we can not accept the theory 

"Of the Sārhkhya that these qualities are moving by them- 

Selves, because we shall then be confronted with the 

-——————2 

165. Bhagavato bhavo bhagavattuam. — Bhagavatah sawan prati 
ya sāmānyakāraņatā sā.. yatas tesām tathātvam tasmāt tani 
tattvam na tu sānkhyāntaravat prthakpadārthatvena tattvāmi. 
T. Sn. Ab. V. 87. p. 71. 

166. Bhagavato jā kāraņatā sa loke' sjavim$andha praka feti 3avat. 
Pr. p. 169. 

167. Atah param gitām trtryaskandham ca@sntya tes@m laksanany 
ucyante. Pr. pp. 169-170. 

168 Sukhānātarakatve prakāšakatve sukhātmatve ca sati sukhāsaktyā 
jūānāsaktyā ca dehino dehadyasaktyanakam sattvam. Pr. p. 170. 

169. Rajaātmakam «à trsņāsangādijanakam tā karmāsaktjā dehino 
nitarām deh@dya@saktyanakam vā rajah. Pr. p. 170 

170. Avaranasaktyanyam sarvadehtmohakam pramādālasvanīdrākhur 
dehino dehādyāsaktījanakam tamah, Pr. p. 170. 
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contingency of rejecting God. Again the Sathkhya theory 1s 
that these qualities produce each other and cozlese with 
each other. This, says Purusottama, would be tantamount 
to an incohorent admixture of their respective natures. Nor 
again should the rajas be admitted as 1s done by the 
followers of Kapila, to be of the nature of miseries, for 
that would run counter to its explanation as being of the 
nature of passion Barring these points of difference, 
Purugottama is prepared to accept other points, made out 
by the Samkhya 171 


God, says Purugottama, 1s without guņas but he 
produces these three gunas This can be understood om 
the analogy of cotton and a thread. There is no thread 
1n the cotton, but the cotton assumes the state of a- 
thread. Similarly the Highest Lord, who is himself. nirguna, 
creates them at his will.17? 


Purusa, says Purugottama, is the Atman, The term 
Atman 15 explained as derived from the root ‘at’ to 
petvade, to envelope. So Atman is that which envelopes 
everything, the body, the senses and everything for the 
sake of others !7? Purugottama explains purusa in three 


171. Cf. Pr p. 170. For the Samkhya view see: 
Prityapritivigaddtmakah prakd@sapraurttimyamarthak. Anyony-- 
abhibhavad Srayayananamithunaurttayas ca gunah, Sattvam laghu 
prakāšakam itam upastambhakam calam carajah Guru 
varanakam eva tamah pradipavac cārthato vrttiļ I$varakpsna's 
S@mkhyakarikas’ 12-13. 

172. Pr. p. 172 

173. Dehendriyüdikam sarvam parārtham atati eyapnoty adhitigthati 
ūtmā, Pr. p. 173. 
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ways (a) He 1s beginningless and devoid of qualities, 15 
the controller of prakrti and 1s known as an object of the 
notion ‘I’ (b) He 1s self-luminous (c) Even though he 
1s not affected by the quality and faults of the world, he 
1s associated with it 174 The self-luminosity of the purusa 
or the Atman can be proved by our experience of happt- 
ness or absence of miseries when we are enjoying deep 
dreamless sleep He 15 thus kevala and the qualifications 
such as kartrtva are due to its non-discriminaticn from 
the Prakrtt and the like, on account of the desire of the 
Lord, favourable to creation This can be explained on 
the analogy of the redness of the Sun which is seen in a 
red mirror That 1s why st 1s capable of liberation 
(Muktīyogyatva), because, 1f the bondage 1s understood 
as natural, the scriptures teaching of salvation would 
be useless 


According to the Suddhādvatta, Purusa 15 one and not 
many, and there 15 no difference between Purusa and I$vera, 
on the ground of the sentiency 1n the essential nature of 
both 175 The individual soul or jiva 1s different from the 
Purusa Having senttency as its essence, the jiva may be 
tegarded as of the same type as the Purusa or as a part 


174 Tesu anaditve satı nīrguņatve sati prakrtīnīyjamakatve saty 
Ghamvittivedyatvam ity ekam laukikam prakaSatvam ity aparam 
svaru palaksaņam Visvagatagunadosasambandhabhave pl 
samyag sansargavattvam iti trtiyam muktyupajogi Pr p 173 

175 Cidriipatuena purusebvarayor availaksanyat Purusas tv eka 


eva Purusesvarayor na vailaksanjam aņvapi tadanyakalpana 
parha Pr p 176 
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of Purusa 178 So the Mila Purusa can be established on 
the strength of the fiv€tman, which 15 the saksin or the 
Witness in the deep sleep 


Prakrt 15 called Pradhāna or the main form, which 
“God has produced as the material of the world 177 It can 
be described in six Ways, so as to show the six qualities 
which God has bestowed upon it. It 15 triguņā or having 
the three qualities in a state of equidisposition Just as 
Brahman has sat, cit and ananda as tts attributes and also 
aS Its essence, similarly the three qualities of sattva, rajas 
and tamas are not only the attributes but the very essence 
of the Pradhana This, says Purugottama, 1s the difference 
of Pure Monism from the theories of Kapila The 
Pradhāna 15 again avyakta and becomes abhivyakta ot 
manifest by means of time and the like It 15 eternal 
(nitya) and has the nature of existence and non-existence 
(sadasadatmaka) It 1s described as 'avišesa” because the 
worldly beings are not able to discriminate it and is also 
called ‘visesavat’, as it shows all the specifications 
Purusottama says that in other systems the relation between 
Prakrtt and Purusa 15 that of the master and his servant, 
but in the Suddhadvaita it 1s of contact also, because 
the productive contact of the two 1s admitted17® There 
1s no harm in regarding both Prakrti and Purusa as 


176 Jivas tu purusatattvad bhinna eva Cidriipatcena tatsajatiyah 
purusasyawasm$o va Pr 177 

177 Bhagavata jagadupadanatvena nirmītam mukhyam bhagavad- 
Tüpam Pr p 185 

178 Prakrüpurugayos ca  svasvamibha«a eva sambandhó  nyatra 
Prakrte tu viryadhanasya vivaksitatvāt samyogó pi Pr p 186, 
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possessed of form, because even the Highest Lord may be 
said to have a form on the strength of the theory of 
Viruddha~dharmasrayatva 


Mahat 1s produced from the qualities, which are 
disturbed It 1s not different from the sütra, but 1s one with 
īt Sūtra 1s connected with the power of action 
and mahat with that of knowledge So one and 
the same entity ıs called both mabat and sūtra, in as 
much as it can be viewed from the point of 
view of either knowledge or action**® Mahat can be 
explained in three ways, from the spititual the divine and 
the matertal points of view The first refers to its essential 
nature, the second to its meditation in the form in which 
1t 1s wellknown among Gods, and the last 15 for explaining 
1t to the people The first explanation can again be given 
as threefold, as sāttvika, rājasa and tamasa From the 
sáttvika point of view it can be explained as immutable 
and capable of manifesting the world, which 15 its 
substratum 18° From the rājasa point of view it can be 
described as the shoot of the world 19! From the tamasa 
point of view it is described as capable of destroying 
very powerful tamas !9? From the adhidatvika or the 


179 Sūtram sūcanat knyasaktman prathamo vikarah Tato mahan 
JRanasaktiman Sa ca sutrena samyuktah samyanmisritah Tatah 
prthan na kintu ekam era tacyam JAanaknyasaktbhyam 
dvedhocyate Pr p 187 

180 Tatra kūtasthatve sati svadharauisvavytn jakatvam iti sattvikam 
svarupalaksaņam Pr p 187 

181 Jagadankurattam Pr p 187 

181 Atisamarthatamonasakattam Pr p 187 
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celestial point of view it can be stated to be of the nature 
Of pure sattva, which is the place of the manifestation of 
Vasudeva, so that it can be meditated upon in that form. 
From the material or the adhibhautika point of view, it 
explained as the citta, having the unchanging objectless 
knowledge as its mode.!?? That it is without an object, 
differentiates it from the buddhi, which ís always related 
to an object. The followers of the Samkhya on the other 
hand take the buddhi and the citta as synonymous. 


Aharhkàra or the ego 1s produced from the mahat. It 
is described as endowed with the qualities of tamas, rajas 
and sattva, which respectively produce the tanmatras, the 
indriyas and the manas.184 From the celestial point of 
view it is said to be an abode of Sankatgapa. On the 
material side jt can be stated to be the agent, the means 
and the effect corresponding to the qualities of sattva, 
rajas and tamas tespectively.!%5 One who is the substantive 
of the ego which is then an attribute, is endowed with 
quiet and terrible stupefication.!99? One who has no ego 
is not stupefied and so the devotee, whose mind is fixed 
upon God, is different from one who has Santaghoravi- 


müdhatva. 


183. Adhibhautikam cittatvam iti laksanam. Cittatvam ca nirvisayas- 
arvavik@rarahitajfi@natrttikatvam Pr. p. 188. 


184. Pr. p. 168. 

185, Bhautikalaksanam tu kartrkaranakáryateam. Pr. p. 189. 

186. Dharmipurahsaram tu sGntaghoravimitdhatvam it: bhautikam. 
svarūpalaksaņam. Pr. p. 189 
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Prana and Buddh are just different forms of ahamkara 
"They should not be regarded as separate categories Prana 
gives power to all the senses 197 This 1s why its attributes 
-are ojas, which 1s the power of the senses, sabas, which 1s 
the power of the Manas, and bala, which means physical 
strength Prana 15 atomic, but on account of its capacity, 
dt can be fivefold Thus ıt can pervade the whole body 
The five forms are, Prana, Apana, Vyana, Udāna and 
Samana 188 


Buddhr 1s to be inferred from its effect, watch 15 the 
-knowledge ofa particular object 182 


Tanmatras are defined by Purusottama as subtle states 
of the elements 19? The elements are possessed of the 
qualities like the sound, which are non-manifest 1?! They 
are five, sound, touch, form, taste and smell They can be 
gtasped only by the yogins, while people like us can 
comprehend them only when they are specific Here the 
Samkhya thecry 1s accepted by the Suddhadvaita 


Sabda 1s explained as having the attribute of being 
comprehended by our eats It is the tanmatra of space 
and can be said to be the sign of inference of something 


187 Praņalaksaņam tu sarvendriyabaladatrtvam T So Ab V 97 
p 78 Also see Pr p 189 


188 Cf T Sn Ab V 97 p 78 

189 Visistajanalaksanakaryanumeya T Sn Ab V 97 p 78 
190 Sa ca Ehutasuksm vastha Pr p 189 

191 Nirtigesagabdedignravad bhūtatvam Pr p 189 
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having been seen by a seer.?%* The last is explamed 
rather ingentously. If a man standing outside the house 
Says that the elephant has gone, then the householder, 
who 15 in the house, infers that the man out of the house, 
has seen the elephant The sound, which is in the effects 
and which ts consequently qualified, 1s an attribute of all 
the five elements and not just of the space, as made out 
by the followers of the Ny&ya system Purusortama gives 
a very good argument for this When a gun 15 fired, the 
sound has its effect upon the shin and the heart also of 
the hearer.!%* Purusottama also refuses to admit 
with the Bhatta achool of Mimamsa that šabda 15 a 
substance having its measure, and which 1s Itable to 
contraction and expansion According to him Sabda is a 
guna and not a dravya Similarly touch or sparša is the 
tanmatra Of vayu and ıs comprehended by the skin 294 
When in the effects, 1t 1s the quality of four elements So 
it can also be described as an attribute of what 1s pervaded 
by the sound or what pervades the form.!95 Ripa or 
form 1s the tanmātra of light and can be grasped by our 
eyes It can also be described as having the form similar 
to the form of a substance or always found as affived to 


the substance or occupying the same space as that of a 
substance.!?% Purusottama, it 1s interesting to note, accepts 
citra as a separate colour.!97 Rasa or taste 1s the tanmātra 


192, Pr p 169. 

193 Pr. p 191 

194, Pr. p. 192 

195. Pr p 192 

196 Pr. p. 196. 

197. Citram apy atinktam rūpam. Pr. p. 196 
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of water and is grasped by our tongue, and gandha or 
smell 15 the tanmātra of the earth and is grasped by our nose. 
Purusottama also discusses the various divisions of all these 


Bhütas or the primordial elements are generally 
charactarised as being endowed with manifest sound and the 
like They are five }°8 Akasa 1s defined ın three ways It 
gives the worldly space, 1s an object of the dealings of 
within and without, and 1s the substratum of the prana, 
sense-faculties and the internal organ 1°? Purusottama does 
not accept that ākāša has any form, nor that the blue 
colour seen above, 1s an attribute of the sky ??? Its mani- 
fest quality 1s sound Vayu ıs formless, it moves and 
pervades, carries objects, sound and smell and gives 
strength to all the sanse-faculties *°2 Its manifest quality 
1s touch, and the sound follows from its cause ( Akasa) 
Tejas 1s explained as capable of enlightening, cooking and 
digesting, heating that which 1s cold, eating up and 
drying 892 Its special quality 15 form, while the qualities of 
sound and touch follow in it from their causes Water is 
capable of wetting, sticking, satisfying, living, expanding, 
flowing, removing the heat, and remaining 1n a mass 298 Its 
Specific quality ıs taste, sound, touch and form follow in 


198 Pr p 202 
199 Pr pp 202-203 


200 Nakafe ripam Upar nilam pasyata akasam pašyāmity eva 
pratyayat Nilam nabhah pasyamity atrap: na gumtvena 
nabhaso bhánam Guņattena nilasattte manābhāvāt Pr p 207. 


«201 Pr p 209 
200 Pr p 209 
203 Pr p 210 
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3t from thetr causes The earth 15 that which has form 
and which holds the whole world *%+ Its specific quality 
as smell, while other qualities follow 


Indriyas are described as being produced of the 
taijasa ahamkara and as means of action or knowledge 208 
They can be said to be capable of enlightening about the 
self through their fruit, while they are connected with the 
body 2986 They are twofold, faculties of action and those 
Of sensation. Purusottama does not admit that they are 
transitory or that they are themselves objects of out 
senses The indrtyas are different from their places in 
our body and are always superintended by thetr respective 
deities, without which they ate capable of doing nothing. 
The five organs of action are speech, hands, panis, feet and 
anus, while those of knowledge are ears, skin, nose, eyes, and 
tongue Purusottama explains them completely, enumerating 
the superintending deities and describing their scope and 


action 207 


Manas 1s capable of both action and knowledge It 
is of the nature of conation and non-conation *%% Its 
explanation from the celestial point of view 1s given as 
the place of the manifestation of Aniruddha From the 
material point of view it 1s stated to be slowly meditated 
upon by the yegins While dealing wuh perception, 


204 Pr p 211 

205 Tayasahamkāropadejātve sati jfianakriyanyatarakaranam mdri- 
yam Pr p 214 

206 Dehasamyuktatve sati staphalen tma jRapakatvam vā Pr p 214 


207 Pr pp 215-217 
208. Tasya ca samkalpavīkalpatmakatvam svarūpalakšanam Pr p 2217. 
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Purugottama says that ıt can be regarded as both an 
indriya and not an indriya In the prameyarakaraņa of the 
Prasthanaratnakara he says that ıt 1s not an indriya.2°° 
Its place 15 the heart 


Purusottama 15 not prepared to accept the Pragabhava 
(Negation antecedent to production) or dhvamsa 
(destruction) as separate categories It is not different 
from the state of the cause, the kāraņavasthā, and an 
avastha can not be experienced as an entity different from 
the entity, of which it 1s a condition?!” — Purugottama 
further points out that when a man does not see the 
special state of the cause, favourable to production, he 
does not think that he 1s seeing the pragabhūva of a 
particular effect 211 Again the pragabhava does nothing in 
the production of an effect.?12 Similar is the case with the 
‘dhvamsa also, which 15 nu. distinct from the essential 
mature of the instrumental or the material cause.?!? 


Purugottama says that other categories, accepted by 
other systems, need not be separately enumerated Thus 


209 Idam ca nendriyam Pr p. 217 
210 Avusthā ca svariipatisekepa nünubhüjate 
T Sn Ab V 117 p 89 

211 Na hī ghafajanananukzglam karanavastham apasyatah kasyapi 
tha ghato bhavtsyatt, idanim atra. ghafapragabhava iti buddhir 
udet T Sn Ab V 117. p 90 

212 Tatha casadharapakaranatvenabhyubagamyamanasya tasya vya- 
bārabhāvat kāraņatā nangīkartum fakya T. Sn Ab V. 
117 p 90 

213, Ubhayathap: nimuttop edanainyatarstarüpátinto dhuamso na 
niüpaytum gakyah — Tadatiriktasyadarfanat T Sn Ab V. 
117 p. 9]. 
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for instance, number, measure, distinction, non-difference, 
desire, efforts, happiness, miseries, all these can be stated 
to be existing or otherwise only in so far as they ate 
related to the tattvas, which have been dealt with Samanya 
or generality 1s co-eval with the tattvas, while samyoga 1s 
included in the sparsa In fact the samanya etc do not 
exist at all, so for as the causal form of God 1s concerned 
They can be admitted only in the effect-form 214 


The foregoing explanation of the causal form of God, 
as accepted by the Suddhadvaita, bears an interesting 
comparison with the position accepted by the followers of 
Sāmkhya In the very beginning of this section we have 
pointed out that the fundamental difference between the 
Samkhya on the one hand and the Suddhadvaita on the 
other 1s that while the former upholds the dualistic doctrine 
by considering all these as separate entities, the latter 
believes all these categories to be just forms of one 
Supreme God All the 25 categories of the Simkhya have 
been admitted with the addition of the sattva, rajas and 
tamas, which though given a prominent place in the 
Samkhya, ate according to it not tattvas but qualities or 
guņas It may thus appear that in the Suddhādvatta we 
have a Vedāntic superstructure raised upon the principal 
entities of the Sāmkhya The primary source of this lies in 
the Bhāgavata Purana, where there 1s cleacly noticeable a 
deliberate attempt to put the Sāmkhya wine in a monistic 
bottle Attempts to harmonise the dualistic theories with those 
of monism are found 1n the Grtā also The Samkhya philo- 


214 Vastutas tu sdm@nyader abhāva eva Tasman naryāyka- 
dyupagatapadasthanam $rutipurapavirodhe laukskayukeryukeatve 
ca karyakotav eva niveša ui bhacah T. Sn Ab V. l7 p 92. 
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sophy with all that is admitted in it, has no place in the 
absolutism of Samkara, but it has crept into the theories 
advocated by Rāmmānuja and the succeeding Vaisņava Ācāryas 
in one or another form. The Sarnkhya theories were slowly 
and slowly almost reshaped so as to suit even a monist like 
Vallabha, The share of the Bhāgavatapurāņa in this 
process seems to be very much, butas we are not definite 
about its date, it can not be properly appreciated, 


Another important point is that while explaining these 
Categories, there are given the ādhidaivika explanations 
referring to Samkarsana and Aniruddha. The root of this 
lies in the Caturvyūha theoty, as promulgated by the 
tarlier Paficarātra, This theory has however been criticised 
by the author of the Vedānta-sūtras. Rāmānuja not only 
accepts the theory but even interprets the Brahmasiitras 
so ingenuously as to get the theory sanctioned by the 
author of the Brahmasütras. Vallabha while commenting 
upon the Sütras rejects the theory and agrees with Samkara 
in his interpretation. Here however we find that if the 
theory of the vyāhas is also brought in harmony with 
monism, the Suddhadvaita has no objection against it, 
though it is not expressly stated or referred to. Here also 
the Bhūgavata-Purāņa seems to have played a very 
important part, in so shaping it so as to suit Monism. 


Creation : 


Purugottama in his Prasthānaratnākara and Aņubhā- 
&Xaprakasa?!5 gives the process of creation, following 
the Bhügavata. Il. Brahman first assumes the forms of 
knowledge, joy, time, desire, action, Maya, and Prakrti. 
———— 

215. Cf. Pr. pp. 159 ff. Also A. B. P. II. iv. 22. pp. 810-813. 
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Kala or time 15 of the nature of the power of action, 
while desire 1s the thought of the Lord expressed in ‘ May 
I be many and produce *1% This is twofold The first has 
the nature of differentation while the second 1s of the 
nature of raising and degrading 227 


Considering the first Purugottama says that the attributes 
of sat, cit and ānanda, which are of the nature of action, 
knowledge and bliss not connected with hala, are mutually 
differentiated and while in that process they differentiate 
their substantive also, thus making Brahman endowed with 
action, knowledge and bliss Thus the Highest Lord, who 
15 tririipa, becomes possessed of form (sahara) Even 
though thus differentiated, owing to his desire to remain 
non-differenttated, God remains one whole That is why 
the effect form 1s inferior and God with all these three 
forms 1s called complete or Pürna The power of the 
aspect of existence (Sat) 1s the Maya, which 1s of the 
nature of action, and that of the aspect of sentiency 1s the 
Maya, which deludes #28 The Maya, which 15 instrumental 
in the production of the world, belongs to the aspect of 
bliss Maya 1s thus related to all the forms of God and 15 
therefore comprehensive of everything 21? It thus gives 
the form to everything, that comes out of the original 
nature 22° It can thus be accepted as of the nature of place, 


216 Bahu syam prajdyeya Chandogva VI u 3, Tautwiya II 6 

217 Duttiyas tutkarsapakarsariipah Pr p 161 

218 Slaktis tu sadasisasya kniyatiipa cidamsasya vyamohika maya 
Pr p 160 

219 Sancayakarupa Pr p 160 

220 Tato mülarüpe nirgate aksarambabhutasya tatra pravesas tadā 
tasmins tām akrtīm sampadayati. Pr p 160 
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time and objects (Desakalavasturüpa) At times it may be 
said to produce even the desire of the Lord It does not 
however mean that the original creatorship 15 devolved 
upon it ??1 


Coming to the second, Purusottama says that all these 
aspects have that of bliss as tte Highest, while the other 
two viz that of sat and cit are inferior to it and are 
produced as serving it Then are created knowledge and 
action, which are the attributes of cit and sat, as powers 
of the Highest Lord Then the aspect of bliss 1s endowed 
with knowledge and action When the attribute of the 
aspect of cit viz knowledge goes away from the cit, the 
power of the cit, viz the deluding Maya, deludes ıt The 
cit aspect, even though of the nature of understanding, ts 
deluded by it, because of the absence of knowledge which 1s 
tts attribute, and because of the seperation of the aspect of 
bliss from it The cit is related to Maya with the 
understanding that it will be joined witn the ananda 
through this relation Being thus not at ease, t 15 dependent 
upon the sutratman, which ıs of the nature of the tenfold 
pranas It ts thus called jiva, because of its efforts to hold 
the pranas 22 Similar is the position of the aspect of 
existence, which becomes inert because of the absence of 
the power of action Latet on by virtue. of activities, which 
are the parts of the original action, 1t 1s manifested in the 
form of the body and the like When that activity or the 
attributes of that activity are connected, it ts also concealed, 
when however it 1s manifested, the terminology ghata 


221 Natu tavatā mūlakartrīvam Pr p 161 
222 Tada braņadharaņaprazatnavattvāj jiva ity ucyate Pr p 161. 
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and the like comes to «the Jiva, the Lord and the 
Buddhi, and when the manifestation 15 concealed, that 
terminology produces the understanding of destruction 
Similar 15 the case with the cit, which 15 manifested and 
concealed by the knowledge, which 1s a part of the power 
of knowledge The aspect of bliss 1$ to be understood in 
much the same way Thus by twofold desire, the inert 
objects which are manifestations of the cit and which are 
bound, and the antaryamins, which rule over them and 
which are the manifestations. of the Ananda,-all these ate 
produced on the analogy of sparks from fire 


The whole analysts of creation as given by Purusottama, 
has been taken down by us here completely, except some 
minor omissions It is interesting to note that the concept 
of Maya ıs accepted by the Suddhadvaita, though ıt seems 
to be different from that of Samkara Maya ıs the 
miraculous power of God, but st is delustve also with 
regard to its connection with the aspect of cit and in 
“the making of thejivas this vyamohika Maya has a very 
important part to play This vyamohika Maya, it 15 
important to note, 15 the «ame as avidya 1m the 
Suddhadvaita 225 


Brehman-the effect-form 


The effect form of God, 1s cadless. Even then st can 
be classified into two, the samasti and the vyasti in so far 


223 Tada cidumsasya šaktīr vyamohtka maya avidyeti yarat 
Pr p. 161 See also Prof G H Bhatt’s article’ The 
concept of Maya in the Suddhadvaita Vedanta’ Indika, 
The Indian Historical Research Institute, Silver Jubilee 
Commomoration Volume, Bombay 1953 
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as we view it either collectively or individually.*?$ The 
«collective form is of the nature of the Brahmanda, while 
the individual one is made up of the individual souls and 
‘the inanimate objects. The Antaryámin is not included in 
the effect form, because it has no ego of the body 
(Dehābhimāna ), while the individual soul is so included 
because it is possessed of that ego. 


The individual soul, even though belonging to the 
effect form and endowed with the bodily consciousness 15 
eternal and is not therefore produced, like an ordinary 
transitory object. That the individual soul is eternal 
and does not vanish with the destruction of the body is 
proved on the strength of a very curious but interesting 
‘argument of Purugottama, who points out that even a 
newly born child will be hungry and will try to suck its 
mother. This can be explained, says Purugottama, only on 
ithe ground of that child, remembering its experiences in 
tthe previous life. This shows that the jiva that was in 
the previous body has now come over to that of the 
newly born child.??5 As:it is eternal, it can not be said to 
be produced, for that which has a beginning must have an 
end and if we believe in the production of the Jivas, we 
Should admit its destruction also and that would run counter 
to the eternal nature of the jivas, that has been scruplously 


224. Cf. T. Sn. Ab. V. 118, p. 92. 

225. Jütamátrasa balasya ksudhatah stanapánzdau pravrttidarfanat. 
Tasyās ca pürvànubhütaksunmorttikarapabhütünubhavajanyasm- 
Tumantareņānupapattyā tasyātmanak pūrvāparajanmīgašarirā- 
cacchinnasyatkye siddhe tena cānāditve” nādibhāvattena ca 
dhvamsapratiyogitee nityateasya siddhatvāt, 

T. S. Ab. V. 53, p. 92. 
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maintained in all the scriptures. The analogy that is used. 
is that of the emanation of sparks from fire and this 
emanation can not be called” production.**% In his 
famous Karika on creation Vallabha Says that those which 
are transcient are produced, with regard to those that are 
eternal but limited these 1s contact, while for the eternal 
and the unlimited there 15 manifestation, 22? While explaining 
this kārikā. Purugottama says that production is the 
association of the objects due to the externalization; contact 
is due to the action of coming in; while manifestation is. 
caused by desire This being the case, when there is 
manifestation or contact, the essential nature and the 
qualities of the cause do not undergo any fundamental 
change or modification and hence the samāgama 1s not 
utpatti.*** The writers on the Suddhādavita, especially 
Purugottama, have made deliberate attempts to show that 
the spark-fire analogy can not and should not 
mean production 


What is the relation of this individual soul to- 
Brahman? On the strength of the scriptures, the Gita, 
and the Sūtras, the individual soul is said to be an arhša 
of Brahman. What exactly is the connotation of this term 
in connection with the individual soul, as related to 


226. Yato visbhulingavad | uccaranam notpattīh. Namarzpasamban- 
ahābhāvāt. A. B P. II. til. 17. p. 704. 

227. Anitye jananam mtye paricchinne samagamah, Nity@panechinn~ 

atanau prākatyam ceti sā tridhz. A. B. I. hi. 3. 

228. Jananam balurbhavahetukah: visayasarisargah, samāgamah ga- 
manakriyáhetukah sah, prakatyam icchahetukah sa Tathā catra 
eibhaga j jūte bahirbhave tadānim svarupadharmayor anyathabh— 
āvābhātāt tasya notpattirzpata. S. S. pp. 170-171. 
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Brahman ? The word Améa is used for a part (Avayava), 2 
son, a piece (Khanda), a part of something which 15 specific 
( Vifistavastvekadesa ), a portion from the whole mass 
(Rāsyekadeša ) or even a wife 22° Similarly the term pada 
which 1s found in the rufis, stands for a part ora 
portion So we may accept any of these senses and there 
willbe nothing wrong Even then however we should accept 
that meaning, which 1s properly suitable to the illustrations 
of sparks and fire and a spider and its web Thinking in 
this way, we should understand the term am$a to mean a 
piece or & part, but having the essential nature of the 
whole unchanged 23° That 1s why the individual soul 15 
called an ābhāsa or an appearance of Brahman, just as a 
Brahmin who ıs devoid of good conduct, but who bears the 
sacred thread, 1s a Brahmin only in appearance 22! 


The question naturally arises as to how can non- 
dualism be explained, when we believe in the amšatva of 
individual souls The individual souls, which are the 
manifestation of the cit aspect and which are ambas of 
Brahman, can be called one with Brahman as a part can 
not be different from the whole A spark," which ts an 
am$a of fire, can not be non-fire But then 1s not a part 


229 Purugottama quotes the passage Ardho va esa ātmano yat 
batni Here he says that ardha means amša 
A B P U fit 53 p 767. 
230 Tathā sati khapdavayavadiüpas tannityatvádibodhakaérutyanu- 
rodhat avikrtasvariipa evam$a siddhyat: 
A B P II iti 53 p 767 
231 Yatha nacari brakmaņo bráhmapabhasah, sūtradharakatve" pt 
brahmagyakhyadevatayas tatas tirohitatede, tatha, jivó fi 
A BP II til 50 p 760 
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different from the whole? Can we say that a part as such 
is absolutely one with the whole ? 


The question does not arise for Samkara, nor even 
for Rāmānuja. Sarkara with his staunch belief in absolute 
identity has said that the individual souls are also appea- 
rances, imagined by our ignorance. If we have to believe 
that ‘I am Brahman’, that ‘I’ must be wrong and must 
be Brahman. But then this would lead to the destruction 
of the individual souls and surely nobody would 
attempt to realize that Supreme, by the realization of which 
he will destory himself.*3* Rāmānuja accepts qualified 
Monism and so the difference between the individual souls 
on the one hand and Brahman on the other does not worry 
him much. Madhva would in fact want difference and try 
to disprove identity. Bhāskara and Nimbarka admit both 
oneness and difference, but while the latter leans hevily 
towards the fundamental nature of difference, the former 
tries to explain it on the strength of upādhis. 


Purugottama makes a thorough analysis of the problem, 
that faces him. The Ācārya, whose theories he is 
expounding, "says just that an arsa is not different from 
the arh$in, but this is not enough. If we want to promul- 
gate the path of devotion, we must maintain the 
individuality of the individual souls and the arhga, if its 
arhfatva is not imagined, can in no case be called absolutely 
identical with the arhgin. Purugottama therefore says that 
"they must accept the theory of Bhedabheda, while leaning 
towards abheda and explaining the Bheda as owing to 
desire. That is why, while referring to Bhāskara, 


-232. Na hyatmanasah purusarthah. A. B. I. Hi AN ,399. 
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Purasottama says that he admits both améatva and 

bhinoabhinnatva 228 This he says 1s the relationship of 
tadatmya and herein the difference owes its existence to 
the desire of the Highest Lord and 1s thus adventitious 

It 15 Interesting to note that Purusottama calls Ramanuja 

a believer in difference 234 There 1s no tāttvikabheda in 

the Suddhadvaita, where the jivatva 15 adventitious 235 


This however raises another problem That which 15 
adventitious and not natural, can not be called eternal In 
his efforts to bring the theory of ambatva as near to 
abheda as possible, Purusottama calls jīvabhāva as 
adventitious, but then how can the individuality of the 
jivas be etarnally maintained if st 18 not natural? We 
should here bear in mind that in the Suddhadvaita, the 
highest emancipation ts the Sāyujya, where a devotee enjoys 
with God It may be said that the individual soul might 
have attained the Brahmabhava, but even then the distinction. 
does and should persist Again Vallabha-argues actually that 
the destruction of tne soul can not be destred by anyone, 
So there 1s a deliberate effort on the part of the propounders 
of the Suddhadvaita to retain that individuality Again, 
it 18 maintained that the jivatva 1s only because of the 
embodied ego (Dehābhimāna ) and we may say that when that 


233 Tatra amsatvam tu yuktam bhinnabhinnattam ca Srautatvat 
A B P II ill 53 p 763 See also Tathā cawam tadātmye 
eva vyāsasya tatparyam na nityabhede napy abhede it 

S S p 175 

234 Atra tddatr~2m anangikureatêm tattvikabhedavādinām Rama— 
nuamadhvanaiyáyikádinam nanamatām S S p 150 

235 Jwabhavasya agantukattakathanena tatteiko bhedo vantah S S. 
p 155 
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1s destroyed the jīvabhāva, which 1s adventitious, 15 also 
destroyed. What then about eternity and individuality ? 
This contingency appears to arise for all those, who try to 
retain the individuality of the souls, call them nitya and 
yet try to adhere to Monism It does not arise for two 
philosophers only, Samkara and Madhva, both of whom 
take uncompromising attitudes, the former cutting the 
Gordian Knot by saying that all the distinctions are false, 
and the latter flatly rejecting Monism 


Further, what about the souls in the world > Are they 
one or many? If we believe in only one soul 1 e 
Ekatmavada, then the eternal individual souls would pose 
a problem. If on the other hand we agree to the existence 
of different individual souls, we must believe in the 
multiplicity of the souls 1, e Nānātmavāda If a jiva 15 
believed to be an am$a of Brahman, there 1s bound to be 
the conclusion of the am$éin, being a composite whole 
rather than one complete whole Purugottama here takes a 
compromising attitude and says that from the point of 
view of the individual souls, we should admit multiplicity, 
while from the stand point of Brahman there 1s oneness 226 


There 1s no agreement among Indian Philosophers 
regarding the measure of the Individual soul The followers 
of the Nyāya believe in the j1vas to be omnipresent, but 
they accept the multiplicity of the souls The Jains accept 
the jivas as having the measure of the bodies, which is 
the residence of those jivas Samkara thinks that the jıva 


236 Evam jivanam ansatte jivasvariipavicarepa nanatmavado 


bhagavatsvarūpavicareņa ca ekātm avadah 
A. B P II hi 53 p 767 
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as actually not extstiag in the highest level, and so st may 
be called vibhu 1n reality All the other exponents of the 
Vedanta accept the j1va to be atomic Purugottama ridicules 
the theory of vyapakātmavāda by pointing out that if all 
the jivas are omnipresent, all would be jomed with all the 
bodies and 1f one body eats a mango all would enjoy it, 
"because there 1s no limitation or regulation. So many times 
«One feels that there 1s nothing at one’s feet but the head 
45 aching, similarly there will be an experience of happiness 
in the body of Devadatta, while simultaneously there may 
be a feeling of pain in the body of Yajfiadutta 237 So many 
other arguments ate also advanced by Purusottama The jiva 
again can not be said to have the dehapartmāņa, because 
that would lead to the transciency of the jivas and run 
counter to their eternity 228 The matertalists believe in the 
luminosity or sentiency as being a result of the conglome- 
zation of the atoms of the primordial elements This 1s 
also not acceptable, since in that case consciousness would 
remain in a dead body also 22? The jivas then should be 
admitted as atomic in measure How then to explain the 
petvasion of the whole body by the consciousness, which 
15 atomic > This can be explained on the ground of the 
‘capacity of the caitanya to pervade the whole body just 
like a piece of sandle-wood or it may be called sts quality 
of spreading just like that of smell, which spreads here 
and there leaving its original source 240 


237 T S Ab V 53 p 93 

238 Madhyamapanmapatve amtyatapatteh T S Ab V 53 p 92 

239 Jūanam yasya dharmah sa puhjo bahyas cen mytagarive pi 
jūanam upalabhyeta T S Ab V 55-56, p 97 

240 Sanasarrragatacaitanyopalambhas tu samarthyad va gunud «eti 
sadhutam A B P I ti 28 p 721 
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One would naturally ask as to how to explain the 
Scriptural passages, that often teach of the pervaston of 
the soul, if we are to accept it as atomic Here the 
followers of the Suddhavaita state that this can be 
explained on the ground of the Bhagavattva of the souls 
When the aspect of bliss, which 1s concealed from the 
individual souls, 1s manifested, then the soul attains those 
attributes, which are connected with the aspect of bliss 
and there 1s viruddhadharmašrayatva, as of the Highest 
Lord Thus even though the soul may be atomic, they 
may be great and pervading on account of the possession 
of the contradictory attributes Thus the vyapakatva of the 
soul who has obtained the realization of Brahman, can be 
explained The vyapakatva 1s thus of the nature of Brahmatva. 
and not jivatva ?*! The jiva, as a jiwa, 1s atomic and as 
Brahman it 1s pervasive 

Being a part of Brahman, the jiva 1s sentient, and 
the sentiency 1s not only an attribute but also the 
essential nature of the individual soul, just as the 
attributes of Brahman also constitute its very nature 
Purugottama gives a very good argument when he says that 
what 1s produced by one 1s one's quality, that which is. 
one’s quality 15 inseparable from the one of which it 15 a 
quality, finally that which 15 inseparable from one 15 one’s. 
essential nature "*? As the sentiency 1s an attribute of the 


241 Tasya brahmabhavam praptasya j:vasya bhagavattvena vya paka- 
tvašrutīr yuyyate Na tu jivatvena rūbeņa ānandamsabhu- 
yaktau brahmabhave sati tasya tadvwuddhadharmādhārattam 
bhavaty atas tatra brahmakotayah paricchedo vyāpakatvam ca 
prattyerann iti A B P II ti 30 p 731 

241 Yo yayjanakah sa tadgunako yo yadguņakaķ sa tadavinabhütah, 
yo yadavinabhütah sa tadatmakah A B P Il, ili 18 p 706 
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individual soul, it follows as a corrollary that it 15 also its 
essential nature Similarly the activity of an individual soul 
also comes from Brahman The individual soul ıs an agent 
on account of the relationship of tādātmya, which it bears 
with Brahman Thus the activity is of Brahman and it 
appears to be 1n the jiva 243 

Here comes perhaps the most crucial problem of all 
the systems of the world If the mdividual souls are agents 
themselves and if the activity of these jivas ts to come 
from Brahman, and also 1f everything 1s in and through 
God, what about the unhappiness experienced by the jivas ? 
The contingency that arises for Brahman ıs that the Highest 
Lord, who is said to be so merciful and kind, so good and 
benign, 15 partial to some who are made happy and cruel to 
those who are miserable The human beings in this 
wide world are daily falling and bleeding upon the thorns 
of life Who 15 responsible for this ? The theories of the 
enjoyment of the fruits of one’s own actions and that of 
the transmigration of soul are formulated as a reply to 
this, but we shall bave to admit in that case that the 
Highest Lord 1s dependent upon the actions of an individual 
Why should the omnipotent God depend upon the actions 
and create human beings according to the same? The 
doctrine of the freedom of will may be and has been admitted 
tn the Suddhadvaita God 1s like a father, who puts all 
the necessary material before a child and informs htm 
about the good or bad points connected with them, but 
it 1s the child who acts and not the father, who ts 
consequently not responsible for the defaults of the young 
——————— 


243 Brahmagatam exa kartpteam brahmatadatmyad eva jive bhūsate 
A B P Il ili 41 p 748 
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one.?44 This however 1s no solution of the problem, 
because even if we admit the freeaom of will, what about 
the creator who has created people, some happy, healthy, 
wealthy and wise, others equally n iserable, weak, poor 
and foolish? The contention of God being dependent 
upon the actions can not be agreed to by the 
Suddhadvaita, which believes in the omnipotence of 
God, who 1s and must be independent The karma again 
being jada or inert must be regulated by someone *** 
Why then not believe in God as the giver of fruits, as 
He 1» the source of activity? And sf that 15 accepted, as 
it 1s actually accepted, what about the contingency of 
partiality and cruelty > Vallabha tries to solve the difficulty 
by pointing out that the creation 1s of and in the self 
God does not create anything new or different from Him, 
he just manifests himself as the jivas and so even though 
the maher of miseries, he ts neither partial nor cruel “48 
Everything 1s one with him The Bralvnasūtra M 1 34 
says that God creates in accordance with the actions of an 
andividual This sutra 1s only for explaining to the 
opponent 247 Vitthaleša has another explanation to 
offer He says that God desires to sport and sports 


244 Ato guņadosukathanapūrvakam balecchanusans@magrisampa 
dake pitart yatha na dosah kintu balasvabhave tatha brahmaņy 
api na dosah kintu jiwa eva A BPTI it 42 p 749 
245 Atah karmamyamaka tsvardngtkarya eva 
T S Ab V 76 p 128 
246. T S V 76 p 128 
247 Pūrvam tadananyatuddt sūtrai sarvasjā brahmatmakatvam 
Jivasja pt brahmatmakatvam ca pratipadayan adatra sapeksatvam 


hetükarot: tena jfiayate vedibodhanayedam iti 
A.B PH i 34. p 602 
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naturally require some differences and dictinctions. 
There is nothing wrong therefore if we believe the 
miseries also to be the lili of God.949 Purusottama 
combines the two views into one and says that even though 
God may give fruit with regard to the karma of individuals 
He does not become dependent, because He desires to do 
in that way. While thus following His desire, He can not 
be said to be cruel or partial, because He is everything. 
The karma also is an attribute of Brahman and that is 
how it is accepted as devoid of beginning. Sometimes God 
may not care for karma, because He is independent.?*? 


The explanations of Vallabha and his son and the 
interpretation of the two views as given by Purugottama 
Should be given a due place among all those explanations 
which have so far been given. The contention of Viķthaleša 
may appear even strange on the face of it. Why should 
the jivas suffer for the sport of God? Such a God will 
not be different from the boys, who throw stones in ponds 
for joy and kill the frogs. Hence the argument based on 
the lila of God must have the solid backing of the 
argument based on the oneness or Ātmasrsti, if we are to 
use the terminology of the Suddhadvaita, But the explanation 


248. The «iew af Vitthalefa is suggested by his explanation of 

~ Brahmasitra Il. tii. 42. in which he explains the word 

prayatna as ' Bhagavatkrtah kridártham udyamah. ' For further 
explanation see A. B. P. Il. iii. 42 p. 750. 

249. Tenātredam siddham, Phaladāne bhagavān jivakrtapraya~ 
tnasüpeksó pi na — svütantryaddhiyate. Tathaivalocitatuae, 
Ālocanānusāreņa vividham phalam jivebhyo dadad api na 
vaisamyādidosabhāg bhavati. Sarvarūpatvāt. karmaņām apy 
anādītvam bhagavaddharmatvāt. Keacin maryādām bhinatty 
api. Svatantratvāt. A. B. P. Il. iii. 42. p. 751. 
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on the ground of Átmasrsti requires one's vision cultivated 
for this, and is in fact a negation of the miseries rather 
than an explanation of them. 

The world is regarded in the Suddhadvaita as a 
manifestation of the aspect of sat, of God. The Vedanta 
can not accept the theory of Kanada that the world is 
produced from the conglomeration of atoms, or from the 
prakrti as advocated by the Sārhkhya Purugottama repudiates. 
both these views thoroughly in his Srstibhedavāda.*** 
However the problem for the Suddhadvaita is, whether 
the world should be accepted as unreal. The whole world 
with its wide variety of things, both great and small has 
been a very great problem for the philosophers. It is 
always fleeting and changing. Can it be called real at all? 
Again if weare to accept that everything is Brahman, can we 
equate Brabman with the floating, changing, mass of things 
which are not satisfactory. not eternal, and not even joyful ? 
Can we believe that this world, which we see around us, 
is a real transformation of real Brahman ? 

Sarhkara says that the world is mithya or unreal The 
reality of the empirical world can not be maintained in 
the ultimate analysis and so Sarhkata distinguishes between 
the vyāvahārika satya or the exoteric truth and the 
pāramārthika satya or the esoteric truth. Here however it 
is necessary for us to understand what exactly is meant 
by Sathkara, when he says that the world is mithyā. The 
world, as it is, is in any case more real than the chimerae 
and can not thus be rejected outright as sheer illusion. It 
can not thus be compared with mirage, or dreams or 
phantoms of experience. The Pratibhasika is different from. 


Bice Cote Miete 
250. Cf. Srstibhedavāda. Vādāvali. pp. 82-95. 
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the Vyāvahārika; but just as the Pratibhasika is negated 
in the Vyāvahārika, in which we know that all that we 
have dreamt or seen or thought is Wrong, even so we can 
80 one step further ani say that the Vyavaharika is just 
an appearance, when we go to a still higher level of thé 
Pāramārthika satya. While we are dreaming we do not 
think that what we experience is false; we know that 
only when we are out of our dream and find ourselves 
in the waking state. By the parity of reasoning we can 
say that the waking worldly state can also be falsified, 
when we tise still higher due to the dawning light of 
true knowledge. The reality and otherwise of the world 
are thus relative, When Samkara says that the world ig 
mithyā, it is so only from the point of view of the 
highest reality which the world is surely not. i 


The unreality of the world, with everything that it 
includes, matter, souls, personal God, and all-even if it 
may be maintained on the highest level, is a big blow to 
the religious mind and how So ever great may be the 
conclusions of this devastating reasoning, a man, especially 
4 man of religion, does not like it, What would be the 
Position then if the whole world is regarded asa phantom 
of imagination ? The Vaigņava teachers who followed 
Sathkara launched a violent tirade against him, and 
Samkara was called ‘Buddhist in disguise’ ( Pracchanna- 
bauddha) and a False-speaker ( Mithyavadin).*51 Ramanuja 
—— 


251, Nagarjuna distinguishes between two satyas. Cf. 
Dre satye sarupasntya buddhānām dharmadešanā, 
Lokasamvrtisatjam ca satyam ca paramārthataļ. 
Mülamadhyamikakarikz, XXIV. 8, quoted in 'Gaudapada' 
by T. M. P. Mahadevan. P. 206. fn. 70. Even S'ünya of 
Buddhism is void only in the ultimate analysis. 
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and Madhva, Bhaskara and Nimb&rka-all who followed 
Samkara said that the world 1s real and explained the 
relation of the world and Brahman in their own ways 
The world, according to Ramānuja, 1s the gross acit. which 
as the effect of the subtle act This subtle acit, together 
with the subtle cit, forms the body of Brahman and thus 
there 15 qualified monism Even if we may not enter into 
a discussion of the relation of the subtle acit and Brahman, 
we should at least admit that the rudiments of the world 
are tn Brahman If then the empirical world 1s ugly, bad 
and dull, the rudiments should be subtly ugly and subtly 
bad Can they be connected with Brahman? If we think 
that the subtle acit does not contain all this, what can be 
the source of everything despisable and dissatisfactory in 
the world which 1s the gross form of that very subtle 
acit? Any way the reality of the world, when looked 
upon in the context of the Advaita, even though that 
Advaita may be qualified, remains an unsolvea problem 


Vallabha and his followers say that the world 15 not 
false It can not be equated with the illusory appearances, 
because ıt ıs the manifestation of the aspect of sat of 
Brahman, and 1s thus its effect As the cause 1s real, the 
effect, which 1s the revelation of tts aspect of betng, can 
not be called unreal The prapafica 1s thus satya and not 
mithya The question now 1s as to how can the world 
be called real What Vallabha and his followers mean by 
the reality of the world 1s the reality of the essential form 
of the world (Brahmarūpena satyatva) We may agree 
that the world, which 1s just the manifestation of Brahman, 
15 real in its essence, which is Brahman, but as Dr P T. 
Raju puts it, ‘the relation between the essence of the 
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world ard the Brahman is not the problem. The problem 
is about the relation between the world as we experience 
it and the Brahman'.?5? Thus if Brahman is the norm of 
reality, can we say that the world, in which we live, 
is also real ? 


The answer to this is found in the distinction. that 
has been made out by the followers of pure Monism, 
between Jagat or Prapafica on the one kand and the Sarhsāra 
on the other. This distinction has not been maintained by 
the predecessors of Vallabha and therefore tt is a novel theory 
for the Vedanta The world has Brahman as its material 
cause and mayi as an instrument; the samsara on the other 
hand has no material cause and avidyà or nescience is 
instrumental for its appearance.?53 The sarhsāra is not 
produced. It is * ucyate ' and not * jāyate '.*+ The Sarsára 
15 of the nature of pride and consciousness of possession 
(ahantāmamatātmāka ) and is thus destroyed by knowledge. 
It is the Sarhsāra which ends, when one is liberated, and 
not the world, which may be merged at the will of God. 
In the Suddhadvaita the terms maya and avidya are not 
synonymous. On the strength of the Bhagavata passage.*** 
Purugottama says that the avidyā 1s an effect of the maya 
Avidya is thus not without a beginning and being one of 


252. Dr. P. T. Raju ldealistic thought of India. p. 159 


253. Tathā hi prapancasya brakhmopādānakattam māyākāranakatvam, 
samsarasya nirupādānakatvam avīdzākāraņatvam itikaranabhedad 
bhedah. T. S. Ab. V. 23. p 60. 


254, T. S. P. V 23 


255. Vidyauidye mama tanī viddhy uddhava Sarinipam, Mokgaband- 
hakari ādye mdyayd me vinirmite. Bhāgavata. XI. xt 3. 
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the twelve gaktis of the Lord, it has no power over God.?5¢ 
Knowledge puts an end to the avidya and consequently 
samsara, but not the prapafica.?5? It should also be borne in 
mind that avidyā is just removed by vidya, it is not 
destroyed. An effect is completely destroyed only when the 
inhering cause is destroyed. Knowledge can not destrcy 
the maya which causes avidyā. Avidyā therefore exists in 
the maya in a subtle form.?5? Purugottama gives an 
illustration by pointing out that the state of sleep which 
is removed by wakefulness, remains in the buddhi, as its 
mode and petvades the internal organ. 


Avidya and vidya have five divisions each and they 
are called parvans. The five parvans of the avidyā are 
the ignorance of the essential nature and the superimposi- 
tion of the body, the senses, the prana and the internal 
otgan.?59 Avidya, says Purusottama, can be understood 
either collectively or individually. It is thus samastirūpā 
or vyagtirüpà, just as we can understand the forest as one 
while the trees are many. The samastirūpā is one of the 
powers of the Highest Lord, the vyastirūpā is connected 


256. T. Sn. Ab. V. 25. p. 65. 


257. JRünasya sakāryāvidyānāšakatvam mocanam ca, anyathaiva 
avidyayi ahantāmamatātmakasamsātabijatvāt sams@rasyavidya- 
katvakathanena sakürapasya tasyaiva jAsnanasyatvakathanena 
ca samyag siddham, T. S. Ab. V. 81. p. 139. 

253. Kārzasja sarvatha nāšo hi samavdyindsat. Prukrte ca 
avidyayah sāttvikitvena svajanakamayanasakatvabhavat mayas- 
attvāt tatra sūksmarūbeņāvidyāyāļ sattve tasya upamardo eva 
na tu nāšaļ. T, S. Ab, V. 33-34. p. 74. 


259. T. S. V. 32. - =, 
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with the individual souls 260 There 1s no question of 
superimposition with reference to the avidya, which 15 
produced from the maya, before creatton, because the 
sadhyasas come afterwards Maya produces mahat, which 
again creates the ego Both these are of the nature of the 
internal organ and so the first 1s anrahharanadhyasa Prana 
15 just another form of the ego and there 1s the prani 

dhyāsa This 1s followed by the superimposition of the 
body and the senses The dehādhyasa leads to a complete 
forgetting of the essential nature (svarupa-vismarana ) 

"This 1s the ignorance of the nature, which 1s the same as 
"wrong knowledge Thus the original nescience leads to the 
‘bondage of the dehadhyasa and the superimposition of the 
"attributes of the body, which in sts turn produces the cycle 
of births and deaths This ts samsāra 261 


It will thus be seen that the distinction between the 
Jagat and the samsara depends upon the distinction between 
the points of view from which we look at the cosmos 
If we take it to be just of the essential nature of Brahman, 
at 15 the prapafica which exists, 1f it 1S understood as a 
heterogeneous mass of things separated from one another 
and also from Brahman, there 1s ignorance and samsāra 
Thus ıt 1s the difference which 1s sublated and 
not the essential nature When we are in need 


260 Exam sati samasfirūpega vanam nad atkyam Vyasģmūpeņa 
vrksa wiwan nanatvam Tatra samagpriipa bhagatacchaker 
vyagtiripa jivdnam in siddha T S Ab V 32 p 73 


261 Exam ca mūlavidzakrto dehadhyasadibandhas tena krto yo 
Janmamaraņādiparamparajanako — dehadidharmadhyássh sa 
samsara iti phalati TS Ab V 2p 74 


370 Purusottamaji A Study 


of much of gold we use all the ornaments of gold in our 
possession and we take them to be gold and not bracelets 
and rings different from the gold The distinctions are 
removed and we have gold alone. Even so here also we 
have the prapafica, which 1s not false 282 The distinctions 
are thus due only to the egoism and the things, as they 
are viewed by the ordinary people in the world, are 
brought about only by speech 283 The samsāra ıs thus a 
delusion of the individual soul, due to which he sees 
things, which do not exist, and does not see what exists- 
in the prapafica, which is of the nature of Brahman 

Purusottama gives even a syllogism to prove the reality of 
the prapafica Just as the dream world requires the world 
which 1s more real to precede it, even so out vyavahürika 
prapafica follows the prapafica, which 1s relatively more 
real The reason given for the premise 1s the māyikatva 
or the ‘mayrkatvena abhimatatva.*#®4 That is why it 1s 
said that a Brahmavādta never sees anything bad in the 
world, because for him everything 1s of the natute of 
Brahman 745 


262 Yathü bahusuvarnāpeksāyām tatkaryam katakakuņdalaghata- 
šarāvādiny āniyaitāvad dam suvarņam itt suvarnatvenawa tant 
grhyante na tu katakādīrūpeņa itt vikalpabuddher eva badho na 
tu svarūpasjāpitt tādrsabhānānuroikena apt na mithyateam. 
prabajcasya siddhyan T S Ab. V 91 p 158. 

263 Tena lokapratiyamanariipena padārthānam vācarambhaņa- 
mātratvam eva, T. S Ab V. 92. p 159 

265 T S Ab V 79 p 133. 

264. Vyāvahārikah — prabaficah svāpeksayotkrs tasattakaprapanca- 
pürvakah Maykatvenabhimatatvān maytkatuad vā Stapnadte 
prapafcavat S S p 351. also Srstibhedavdda, Vadavali, 

p. 104.. 
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The foregoing discussion regarding the distinction 

between the jagat and the samsara, eloquently speaks of 
the exact position that the Suddhadvaita has taken regarding 
the world The world can not be accepted as real, as has 
been done by Rāmānuja, nor can 1t be regarded as unreal 
as taught by Samkara Vallabha therefore tries to make a 
compromise bv stating the reality of the world im its 
essential nature and distinguishing it from the samsāra, 
which 15 illusory and unreal When Purusottama postulates 
another prapafica, which 15 relatively more real, it may 
appear that the difference between the Suddhadvaita and the 
Kevaladvatta 1s more of emphasis than of substance It 1s 
interesting to note here that the five parvans of avidyā 
are, ignorance of the real nature and the adhyasas, both of 
which are maintained by Samhkara Purusottama’s opponent 
appears to be correct 1n pointing out that in the Suddhadvaita, 
the ultimate reality of the world 1s accepted as of the 
nature of Brahman, after rejecting the same from the point 
of view of the world, while 1n Samhara's system there 15 
the rejection of just the ultimate reality of the world as 
such 264 Can it be said that Vallabha admits the theories 
of Sarhkara for all practical purposes and raises a theistic 
structure upon them, instead of the absolutistic one 
constructed by Samkara ? 


Theory of causation-Abheda. 
After dealing with important points regarding Brahman 
and the world, together with the individual souls, ve shall 


266 Brahmavade hy advaitartham jagato jagadrūpeņu paramarthikam- 
satyatvam nandyuktisrutisutradibhir mrākrtya tars tasya brahma- 
rūpeņa püramürthikasatyata pratipādyā Mayāvāde tu jagataķ 
paramarthikasatyatvanirakarapamatrena T.S Ab V 82. p 140 


372 Purusottamaji A Study 
now turn to the theory of causation as promulgated in 
the Suddhadvaita. Tne theory of causation assumes primary 
importance in Indian systems of philosophy because here 
the thinkers try to show how the world as an effect can 
be explained from the principle, that they have accepted 
While the followers cf the Samkhya belteve the Prakrtt to 
be the cause of the universe together with the Purusa, 
who just ‘looks’ at it, the Vaiesikas are of the opinion 
that the gross forms of the world are all derived from the 
conglomeration of the atoms, which constitute the original 
cause All the branches of the Vedanta agree that the 
ultimate cause, the uncaused cause of the world 1s Brahman, 
and all except Madhva admit that Brahman 1s both the 
material and efficient cause of the world 


The followers of the samkhya are refuted by saying 
that the Prakptr 1s inert and thus cannot produce the 
world #87 Purusottama says against the Vaisestkas that in 
the Vedic as well as Puranic literature we find that the 
gross cause gives rise to the subtle effects and not vice 
versa This 1s found in the world also, for the mass of 
threads, which 15 gross gives rise to the piece of cloth, 
cotton which 1s a mass causes the thin threads 268 We 
can not therefore admit that the cause 1s subtle and 1s 
thus the atoms The Buddhistic theory of creation of that 
which exists from that which does not exist, 1s also vehe- 
mently rejected The Buddhists contend that itis from the 
seed, which 1s destroyed, thata sprout 1s caused Here also 


267 A B Hu i-10 
268 Sraute pauraņe ca daršane sthūlad eva karapat suksmasya 
kāryasva vibhāgenādāv utpatteh A B P Il fi 12 p 625 
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Parusottama points out that 1t 1s only the gross form of 
the seed which 1s destroyed and not tts subtle form which 
definitely exists 269 The world thus is not @satah sattārūpa, 
and must have Brahman as its cause 


While the other systems of the Vedanta say that 
Brahman 1s the material cause or the upādāna of the world, 
the Suddhadvaita prefers the term samavayika@rana or the 
inhering cause Brahman has three aspects, being, senttency 
and bliss, and these aspects are found inherent in the 
inert. worldly objects, the individual souls and the 
Antaryamins Thus there 1s inherence of sat, cit and 
ānanda That which 1s inhered in the other 1s seen as the 
latter’s essential characteristic, just aS 2 pot shows the 
essential characteristics of the clay The whole world, 
whatever may be the internal differences and distinctions, 
reveals one common characteristic of being or existence, 
and we can say that there 1s inherence or anvaya of sat 
m the world 27° As sat is of the essential nature of 
Brahman, as 1s the case with cit and ananda, Brahman is 
the samavāyikāraņa or the inhering cause of everything 
The Anvaya or samanvaya is the inherence of that which 
15 neither adventitious nor super-imposed, and that 1s why 
the name and form or the illusory experiences are not to 


269 Evañ ca ankiradav aps biyasthitlas:Sasyawopamardo na te 
suksmamšasjā — Tadantasta eva sūksmasušanām ankinbhdvat. 
A B P. II iii 26 p 651 


270 Yo ht yadanvitah. sa stasmms tadvşayam pratītm adhatte 
yatha ghafa@dth prthiwyadipratiim T'athatra. sarvam astityadi- 
praurganakatvat sadadjanvtam A B PI:3p83 
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be understood as mhered, 27! That 1s why the samavaya 
of the Suddhadvaita 1s different from the inseparable 
conjunction which 1s called samavāya by the Vaisegikas 


The word Prakrti stands for the essential nature of 
the thing and Brahman can just be called Prakrti in this 
way, which therefore means the samavāyikāraņa 212 When 
we see an earthen pot we know that it ss made of clay 
and thus all the earthen pots can be known as having the 
clay as their essential inhering cause, similarly when we 
decide the aspect of being ın one substance, it 1s known 
as inhering tn all the existing substances and so Brahman, 
which has sat as its aspect, 1s established as the inhering 
cause ?7? ‘The term prakrtī thus should not necessarily 
mean the Pradhāna of the Sarhkhya because the Pradhāna 
1s not a samavāyin 


It 1s quite natural that a question will arise as to why 
the word upādāna which ss used by other systems of the 
Vedanta, 1s not found here, while the term samavüya is 


271. Anaropitānāgantukarūpenānuvrttīr eva samavayah 
A.B P.L1.3 p 90 
272 Prakrüsabdas ca svarüpe rūdhah mrtprakrtw ghafah, kārpā- 
saprakrtth patah iwtyádiprayogadarfanát samavagikāraņam 
abhidhatte A B P. I iv 23 p. 530 Purusottama further 
says that the Prakrt: also stands for the efficient cause, on 

etymological grounds . Pratrsta krer yena 

A BP Liv. 23 p 530 
273. Yatha hyeksmin mrtpinde mrduik@ratvaniscayottaram sarvasmins 
tatsajātīje tathā jitānan myttikayam | tatsamavayitea)fidnam 
tüdrfaikadesapratyaksad eva bhavat: tathā prakrte py ekatra 
Sanmayatee niScite sartesu tatsajātijesu sadvikaratvajītānat 
satı sarvasamavayitvajfidnam tādr'sapratyaksad eva bhavatin 

sati samavdytvasiddhth A.B P. Liv. 23 p 531. 
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"used instead of it. Purugottama says that the word upādāna 
which means the material cause expresses, that which is 
‘enveloped by the actions of the agents and which is 
-consequently limited by the same.?** The upādāna is only 
a spacific state of the samuvāyin. It is that aspect of the 
«earth alone which in the form of a lump of clay or threads, 
limited and worked upon in the process of production, 
that can be called the material cause or the upādāna for 
‘the production of a jar or a piece of cloth. So only the 
Highest Lord who is not changed or worked upon is the 
samavayin of the world by just one of his aspects.*75 
The reason thus for the preference of the term samavayin 
to the term upādāna lies in the adherence of the thinkers 
of pure Monism in the avikrtaparipámaváda, as different 
from the generally accepted pariņāmavāda or vivartavāda, 


Upādāna, says Purugottama, is twofold, patiņāmin and 
vivarta. The first is defined as the transformation of the 
Upadana, the transformation having an equal degree of 
existence.279 The vivarta on the other hand is the trans- 
formation which has not an equal degree of existence with 
the upadana.?** The pariņāma can further be understood 
as either vikrta or involving change or modification, or 


274. Loke upādānapadena kartrkriyajā vydptasya paricchinnasyaiva- 
bhidhanadarsanat. A. B. P. I. i. 3. p. 118. 

275. Upādānam tu samavāyina evavasthdvisesah. Paricchinnasya 
kartpkriyayd. vyaptasyaiva mrtpindasütrádirüpasya prthivyamsas- 
ysiva ghatapajadyupadanatvadarsanat. Ata eva bhagawan avikrta 
eva jagata ekamšena samavayi, Pr. p. 38. 

276. Pariņāmaš ca upadánasamasattáko' nyathabhavah. Pr, p. 31. 

271. Upadanasya vigamasattako" nyathabhavo vivartaļ. Pr. p. 32. 
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avikyta, 1 e that which does not involve any such change 
Tne former 1s illustrated 1n the manufacture of a pot from 
the clay, while the shaping of different ornaments of Gold 
1s an example of the latter In our ordinary affairs of the 
world, the efficient and the instrumental causes are different 
from the material cause Purusottama does not think st 
necessary to believe in the asamavaytharana, which 15 
explained by the veišesikas to be the conjunction of the 
different constituents like the threads in the production of 
a piece of cloth It may be included tn the karaņasamagri 


The followers of the Suddhadvaita admit the avikrta 
parinamavada 1n which the cause, even though transformed 
into the effects, retains its essential nature and does not 
undergo any basic or substantial modification When mill. 
15 transformed into curds, it can not be used as milk and 
becomes curds only We can not prepare tea with it 
When however ornaments are made of gold, we can ute 
all of them as gold and the gold remains gold even though 
the distinction between the golden ornaments and gold is. 
of the different shape and different names They are not 
different substances 278 


The avikrtapariņamat ada of Vallabha cannot he under 
stood properly without the avirbhava-tirobhava-vada, 
which 1s one of the most important theories of the 
Suddhadvaita In fact Purusottama explains causality itself. 


278 Yatha bahusuvarnak nksayam katakakuņdalakalasabhrngara- 
dwyaktyanadaras tath a Etenakaradibhedakrta eva tattallauki- 
kacaidikaeyavaharabhedo na vastubhedakrtah 

A BP I iv 23 p 535 
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as the basis of the power of manifestation. *? The āvir- 
bhava and tirobhāva can be explained as manifestation and 
concealment respectively The āvirbhāva can be understood 
as the power of the cause, which reveals outside the latent 
effect which already exists in the cause; the trrobhava 1s 
that capacity which conceals the effect which extsts-outside.2 5 
The terms may be understood simply as āvirbhavana 
and tirobhavana thus meaning just manifestation and 
concealment 281 Vitthaleša in his Vidvanmandana explains 
üvirbhüva as being fit to be an object of experience,*** 
and tirobhava as its opposite.?9? Both — avirbhüva 
and tirobhāva are powers of the lord Purugottama 
also discusses as to whether any such power or powets 
are necessary in the cause When a certain effect 
1s produced from a certain cause or a particular set 
of causes, we should accept the power of that cause or 
causes to produce that particular effect. "This power can 
not be understood as the nature or the essence of the 
cause, for netther the nature ( svabhüva ) nor the essence 
( svatūpa ) can be avioded and so 1f we were to understand 
the productive capacity as either of them, we must admit 


279 Kāraņatvam caenbhavakasaktyadharatvam, Pr p. 26, 

280 Avih prakatam bhavayatı upadandntahstham karyam bali 
prakatam karon ya nimittagatā upādānagatā ca saktuh sā 
āwrbhāvašabdavacya. Eram tirah apraka fam bhavayati bahistham 
kārjam npadanantah sthêpayan ya gaktir nüsakagata sā tirobh- 
avašabdatācyā. Auirbhdvatirobhavavada Vādāvalī p 191. 

231. Āvirbhāvatvrobhāvavāda Vādavalī p 191. 

202 Anubhavavisazatvayogyatā, V. M. p 86 

283. Tadavigayatvayogyata. V. M p 86 See also the explanation 
in S S and Pr p 26 f 
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the production of a piece of cloth from the threads which 
are torn to tatters, or that of a sprout from a seed which 
is burnt We should thus accept the power of production 
£s different from the essential nature of the cause and also 
as liable to obstruction or destruction by an external 
element.2** Those powers of production and its opposite 
can be respectively called avirbhava and tirobhāva. The 
whole process of causation has to be explained in terms 
of these two powers with which the Highest Lord is 
endowed, Even the six modifications«of becoming (Bhava- 
vikaras) as stated by Vārsyāyaņi in Nirukta**5 can be 
understood in connection with these two. “Is being produced' 
(jāyate) is related to revelation alone, so also ‘is’ (asti) is 
so related because of the inherence of the aspect of 
being ‘Is being transformed’, ‘grows’ and ‘wanes’ (Viparina- 
mate, vatdhate and apaksiyate) are connected with both 
manifestation and concealment, while ‘is being destroyed” 
(nagyati) is connected with concealment alone.?*% 


The effect thus is only 2 manifestation of the cause, 
or in other words the effect is just a manifested state of 
the cause. This being the case, there is essentially non- 
difference between the cause and the effect.287 As 
everything is caused by Brahman, everything is Brahman. 
Brahman is revealed in the world by its aspect of sat, 1n 
the individual souís by its aspects of sat and cit and fa 
the antaryāmins by its aspects of sat, cit and ananda. That is 


284. T. Sn. Ab. V. 140. p 113. Also Of Āvirbhāvatirobhāvavāda. 
Vādāvali. p. 185. ff. 

285. Nirukta. |, 2. 

286. S S. pp. 350-351. 

287 A.B. P. I. iv. 23. p. 534. 
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why Brahman is described as devoid of any dualism, either 
with those who ate of the same type or with those who 
are not of the of same type or with those who are 
in it?55 The individual souls, which are sentient and 
eternal, have, a similarity in nature with Brahman and are 
thus sajátiya. The sajatiyadvaita is illustrated by Puruso- 
ttama as existing in the two different bulls. The inanimate 
objects are vijātīga because of inertia and transciency; and 
the difference would be just like that between a pot and 
a piece of cloth. The Antarydmins are svagata, because 
all the aspects of sat, cit and ananda are manifested in 
them but they are limited and are capable only of limited 
and defined action; the illustration given here is that of 
the flowers and the tree.?99 Brahman has none of these 
distinctions, as it is inherent in all the three by «its 
various aspects 

Causation, says Purusottama, can be understood on 
two grounds, anvaya and vyatireka, They may be explained 
as meaning the invariable existence of the cause when the 
effect exists, and the invariable absence of the effect in the 
absence of the cause, thus implying a relation of invariable 
concomitance between the cause and the effect. Anvaya 
may also be taken to mean the inherence of the aspects 
of the cause in the effect and vyatireka may be understood 
as the existence of the cause over and above the effect.4°° 


288. Sajatiyavijátiyasvagatadvaitavarjitam, T. S. v. 60. p. 113. 

289. T. S. Ab. V. 60. p. 113. 

290. Kāraņatāgrāhakaucāntayavzatīrēkau. Tau ca dvividhau. 
Svastavyūpyetarajāvatkāraņasattte yatsattve" tasyam satsatteam 
anayak. Yadabháae' vasyam yadabhaco vyatirekah. Anvayanam 
anvayah...K@ryena sahs tadatayavādirūpeņāvasthānam. Visese- 
pütirecanam vyatirekah. Kāryātirekeņāvasthānam. Pr. p. 32 
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While the first explanation of the terms and the second 
explanation of anvaya leads to the theory of identity, the 
second explanation of vyatireka 1s important from another 
point of view, It shows that tn the system of Vailabha 
God 1s not wholly transformed into the world and even 
though it ıs revealed variously by its aspects tt ramains. 
ovet and above the world. God ıs thus tn the world and. 
yet transcends the same. This 1s meant by vyatireka, 1 e 
višeseņa atirecana 

How can non-difference or identity be explained in 

the Suddhadvaita > We have seen that 1n the Suddhadvaita, 
Brahman inheres in the effects, or 1s revealed in the effects. 
and the effects are only a condition of the cause Essentially 
therefore the effect 1s one with the cause, just as the 
golden ornaments are one with gold. Brahman 1s transformed 
in the effects without undergoing any change or modification 
All this can be accepted. But even then there are two 
important points, which require explanation As we have 
seen above the problem before a philosopher 1s not merely 
to show the essential identity of the world with Brahman, 
but to explain the world, as it 1s seen and experienced by 
us, 1n its relation to Brahman Secondly, even in accepting. 
the essential identity and in accepting the difference only 
of name and form, that name and form which are surely 
a change or modification, if admitted as real, should be 
explained in the light of the monistic doctrine, that has 
been propounded. 

As we have discussed 1n the previous section about the 
jagat vta-a-vis the samsara, Jagat 1s real only asa manifestation 
of Brahman and not as the world, which 15 separated and. 
different from Brahman Jn that case the reality of the: 
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jagat as jagat can not be admitted. Purusottama says the 
same thing when he points out that the various forms as 
seen in the world are only for the worldly dealings. So 
the reality of the world cam not be maintained in the 
limited and defined form, in which it exists, but from the 
point of view of reality the world is not non-existent.??! 
The illustrations which are given by Purugottama to prove 
the abheda, are still more pointed. The form of a pot 
may be different from that of clay, but it does not mean 
that the pot as a substance is distinct from the clay. A 
man who ‘is sleeping or standing or sitting or walking 
may have different postures, but the man remains the 
same.2®2 We may thus consider the distinctions as 
immaterial, but are they real? While refuting the 
dualistic theories, Purugottama says that they are 
only dus to the ego and are unreal?9?3 The distinctions 
even between things like a pot and a piece of cloth are 
only mundane and hence unreal,??“ Rāmānuja attacks the 


291. Tesam rūpāņām vyavahāramātrārthatvād ity arthah. Etena 
siddhante pratiniyatarūpeņa jagatah satyatvābhāvo, na tu 
Satyatvena rūpeņa jagadabhava iti bodhitam 

A. B. P. I. iv. 23. p. 536. 

292. Yo wikarah prthubudhnodarüdih sa vācārambhaņam wácika- 
kriņātmako na w kāraņūd. vyaktibhedztpadakah. Yathā suhte 
utthite upavisfe ca puruse" vayavavinyásabhedó to námadheyam 
nimittikakriyayah padārthasvarūpabhedānāpādakatvāt nāmaiva. 
Tathā cūtra kāraņāvasthātmanaivaikarūpasya vivaksitatvād 
vyaktibhedānādara ļeva. A. B. P. I. iv. 23. p, 535. 

293. Abhim@namatram eva bhedo na tu vastavab. 

T. S. Ab. V. 92. p. 159. 

294. Ghajapafasthale tu vyāvahārikopādānakrto bheda ity avastavah. 

T. S. Ab. V. 92. p. 158, 
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theory of Ātmasvarūpaparināmavāda on the same ground 
of distinctions If we believe in beth the enjoyer and the 
Objects of enjoyment as the transformations of the essential 
nature of God, how can there be any distinction between 
them ? Purusottama replies by restating his theory of Pure 
Monism on scriptural grounds and says that the 
svabhāva-vibhāga ıs seen even in the world on account 
of the disintegration of powers ("saktīvišlēga ) This 15 
like a tree, in which the leaves, flowers, fruits and roots— 
everything ıs mutually differert, but all of them have the 
unity with the seed so far as their nature (svabhàva) ts 
concerned ?95 We have however seen that the distinctions 
are only due to the ego and are therefore unreal Is this the 
Same as Vivartavāda > When Samkara says that the world 
1s unreal, he rejects the reality of the world, as we see tt, 
If that 1s vivartavada, it may be said that it 1s accepted 
by the propounders of the Suddhadvaita also Purusottama 
in a way admits this when he says that from the point of 
view of the antarāsrstt he accepts vivartavada, while from the 
point of view of Brahman he believes tn Paripamavada,? 98 


Admitting that there 1s Parindmavada from the point 
of view of Brahman, what about the vikāras ? We may 
say that the vikdras or modifications are unreal, but if we 
want to maintain the reality of the world, even in its 
essential form, we must admit at least one kind of change 
‘The jagat 15 the effect-form of Brahman, m which only 
one of the three aspects 1s revealed and the other two 


295 A B P IL 1 13. p 573 

296 Evam ca antatasrsfim pratt vwartopadanatvam atmasrstim 
pratt pariņāmyupadānatvam brahmaņa ın m$cayah Sysjtibhee 
davada Vādāvali. p 113 
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are concealed. Similarly the individual souls are an effect 
with two aspects revealed and only one concealed.. Thus 
there iemains a subtle distinction between the cause and 
the effect, that is between the cause with all the aspects 
fully manifested and the cause with the manifestation of 
one or two aspects. A change in the state of the cause 
can not be refused on any ground. The opponent of 
Purugottama correctly points out that even in the 
Avikrtapariņāmavāda, the change of the avastha 
(pürvavastha-anyathübbavarüpa-vikára ) remains, Purugo 

ttama says that the change in the state of the cause is 
not equal to the change in the substance and therefore there 
is no harm in admitting it ?9" At another place when the 
theory of Bhāskara is severely criticised by Vacaspati 
Mira, Purugottama defends Bhüskara by pointing out that 
the difference between the two ornaments of gold is due 
to the difference between their respective conditions. That 
which is conditioned is different as well as non-different 
from that which conditions, according as we look to them 

from the point of view of the different conditions or of 
the oneness of the substance. Thus non-difference does not 
necessarily mean oneness, and the bheda can be admitted 

together with the abheda.*?9 Thus the unity of the cause 
and the effect is tolerant of the difference and this is 

Tadatmya.2®° The bheda which is accepted here is 


297. Tathā ca dadhidugdhany@yena svariipasya gandhādiguņānām 
Cinyathabhdva evatragrühy wikaáratvenübhipreyate, na tu sankh- 
yànyathábhavo' pı tathātveneti kūryašrutyanurodhāi atigikriyate. 
A. B. P I. iv. 23. p. 539. 

298. A. B. P, l i. 3. pp. 92-95. See also Bhedabhedasvarupanirnaya. 
Vadavab. 

299. Bhadasahispur abhedas tādātmyam. S S. p. 149. 
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due to the desire of God.°° The powers of avirbhava and 
tirobhāva should also be understood on the basis of the 
desire of God.9?! That ss why Purugottama says that in 
the Suddhādvaita the sanavaya 1s not different from 
tādātmya and the samavāyikāraņa 1s that cause, the effect 
of which is produced depending upon the cause in the 
telationship of tàád&átmya.399 We may say then theat Suddha- 
advaita 15 the same as Aicchika-bheda- abheda 

Sadhanas and Phala 


At the very outset it 1s necessary to make one point 
clear, so far as this section ts concerned. Purugottama’s 
contribution to the 'Suddhadvaita ts mainly on the philo- 
sophical side of the system, though Purugottama has 
commented upon and independently written certain tracts 
dealing with the practical side of the system, such 
as the belief in devotion as the highest means of 
liberation, or the divisions of pusti, pravāha and maryādā, 
or the desirability of renunciation, etc. If however one 
‘wants to get a complete picture of these teachings, one 
should read the works of Gokulanātha and Harirāya rather 
than those of Purugottama In this section therefore, we 


300. Bhedasahisņutā ca bahu syam prajayeya iticchdyam tadvyāpā- 
rabhutafaktibhagena. Pr. p. 29. 

301, Enam. saty aunin kale’ smin dese dam kāryam evam bhavatv 
iücchüvisayatvam āvirbhāvak, tadā tatra tatha tan ma 
bhavatv iticch avisayatvam tirobhāvah. S. S. pp 115-116. 

302. Tatra tadatmyasambandhena yadāsrayam kāryam bhavatı tat 
samavāyikāraņam, Pr. p. 27. also: Ato na samavāyas tādātmyā- 
tinktah. Pr. p. 29. also: Yadyapi siddhante samavayo natinktas 


sathapi tadátmyasyawa nāmūntaram. 
7T.S. Ab. V. 27. pp. 68-29, 
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have not treated the topics of sādhanas and phala fully, 
but we have tried to give only those points which deserve 
‘special notice in our study of Purusottama. 


Moksa according to the abstract speculations of the 
‘idealists of some of the Upanigads and according to Sarkara 
‘is the liberation from all the evils and miseries of the world 
That the world is a venue of woe has been accepted by 
‘almost all the religious teachers and philosophers. Hence 
emancipation is definitely devoid of miseries. But is it full of 
joy also? Happiness and misery are relative terms and so, as 
argued by the absolutists like Sarhkara, if we accept happiness 
-or joy in the liberated state, the unhappiness will also be admi- 
tted from the backdoor. Hence moksa should be understood as 
total absence of miseries (Atyanta~duhkha~abhava). Naturally 
“this could not appeal to the people at large. It is not enough 
that liberation is just an absence of unhappiness. This is only a 
megative aspect. There must be something positive also, so as 
o give solace to the suffering mortals. Purugottama rejects 
the idea of relativity and says that there is full bliss and bliss 
alone in the state of moksa. Brahman is &nandamaya 

because of the ānandaprācurya. When we say that the sun 
ds full of light or that the summer days are full of heat 
or that the monsoon nights are completely dark, the 
opposites of light, heat and darkness are respectively 
sublated by perceptual experience and cannot be understood 
as existing even in a minimum degree.$°> Brahman is 


303. Loke' pi pracurapraka sah savitā prabhūtasantāpo nidāgha-divaso" 
ndhakáramayi vargāvibhāvari bahudhano vaifravaga ityāai vdky- 
ašrāvaņe pratiyoginām tamahfauyaprakasadaridryánam pratya- 
ksato bādhena tatra tadalpatvāšankāyā anudayāt. A. B. P. I. 
i. 12. p. 198. 
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thus full of bliss and there 15 not an 10ta of its opposite: 
tn st Even so, liberation 15 also full of joy and not mere 
negation of miseries 


Can God be obtamed ? If we just argue that the 
attainment of anvthing can. be accomplished only when that 
thing 1s cifferent from one who obtains 1t, and that the rela- 
tionship between the limited jtva and unlimited God 15 that 
of oneness, who 1s to be obtained by whom ? That 1s why 
Samkara says that moksa cannot be obtained, it 15204 
This however 15 not the position, that can be accepted by 
the followers of the Suddhadvaita If God 1s not to be 
obtained, nothing 1s to be done for it, then what 1s the 
use of all the talk of devotion and discipline ? Purugottama 
says that the attainment 15 possible owing to the āvirbhava— 
tirobhava, depending upon the will of God As regards 
the oneness or non-difference between the two, it 15 the 
individual soul, who 1s one with Brahman and not vice 
versa, and so the non-difterence does not come in the 
way of prapti 505 


The attamment of the Highest Lord means the 
Sarvatmabhava ot the Brahmabhāva with the realization 
of the presence of Brahman everywhere It 1s explained 
by Purusottama as the flashing of Brahman preceded by 
the revelation of the attributes of Brahman 2986 The highest 


304 Cf Samkara-bhagya I i 4, II i 14 

305 Ananyateam tu suvarpafakalanyayena brahmaņah — sakafaj 
jivasya na tu jivasya sakdsad brahmagah itt tasyapi praptipra- 
tibandhakatvabhavat A.B P.I: 11 pp 178-179 
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kid of liberation Lowever is the «àyujya, which 15 the 
result of the Pusfi-bhakti Purusottama gives án etymolo- 
gical explanation of sayujya as conjunction 37 It 1s, 
the eternal enjoyment in the company of Kygna 


God, according to the Suddhadvaita, 1s not only 
Sadhyarupa but even Sadhanarüpa, even the means for his 
realization are of the essential nature of God They are 
also the aspects of God  Purusottama says this on the 
strength of the Purusasūkta and the explanation of 1t in 
the second book of the Bhagavata 3?* 
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and not vice versa The attributes of the cause are super- 
imposed upon the effect Once this 1s conceded, even though 
knowledge and meditation may be distinguished with regard 
to their forms, tt should be accepted that both lead to 
the same result There 1s thus no difference between the 
two in their capacity to produce the result 9° 


As regards the three paths of action, knowledge and 
devotion, the Suddhadvaita position 15 that of maintaining 
the superiority of devotion to the other two Vallabha and 
his followers have given many arguments in their support 
The path of knowledge leads to the saguna mukti, while 
that of devotion to the nirguna moksa Knowledge, says 
Purusottama, presupposes the existence of the quality of 
sattva in the seeker of salvation and so the liberation that 
results cannot be without 1t, the nirguna multi can result 
only by means of bhakti 211 


After Vallabha, Purugottama enters 1nto the discussion 
of theterm Bhakti The base ( prakrt1)and the affix ( Pratyaya) 
express the sense when combined, out of these two the 
affix 1s principal Here the affix which 1s capable of 
connoting the general meaning of the root, mainly 
expresses the devotional action ( bhajanakrijā ), when joined 
with the root bhaj That action ts of the nature of service 
or seva The term sevā, as tound in usages like sériseva, 
ausadhasevā, etc has a conventional meaning of a specific 
bodily activity preceded by either constancy or continuity 
As this would imply some unhappiness due to the stram, 
that the body undergoes, it can not be called a purusārtha, 


310 A B P I 120 p 232 
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for which one should try. Service should therefore be 
preceded by love. Thus the principal connotation of the- 
affix is ‘love’ and the bodily efforts which are subordinate, . 
are meant by the base. So the combination of the base 
and the affix means premaseva.31* 


Love or sneha is explained as a specífic attribute of^ 
the self or the mind, and is not a desire, or knowledge or 
efforts.213 Bhakti is a rasa and this love to the object of 
devotion should not be understood as ordinary erotic 
sentiment which is just an appearance of the love to God 
and is thus far inferior to it. That is why Purugottama after 
Vallabha takes pains to teach sense-control as an essential 
prerequisite of a seeker of God.314 


A very important contribution, that the Suddhadvaita 
has made to Indian religious thought, is the Pustimātga.. 
The distinction between the Pusti and the Maryādā has 
been given in detail by almost all the scholars of the 
Suddhādvatta including Purusottama.9!® The Pustimarga 
depends solely upon the Grace of the Lord! The 
Grace of the Lord ( Anugraha ) is a separate attribute, It 
is not just the desire to give fruit, nor the desire or 
effort to ward off the miseries of others. It does not mean: 
knowledge either. lt paves the way to the desire of the- 


312. T. Sn. Ab. V. 92. p. 75. 

313. Snehas cütmano manaso và yogyo dharmavifegah. S. S. p 7.. 
314. T. Sn. Ab. V. 238. pp. 184-186. 

315. See Puspi-pravāha-maryādā; with various commentaries, 
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Lord to give fruit or His acceptance, and 15 the cause of 
devotion.? 17 


Conclusion : 

We have in the foregoing pages discussed the important 
tenets of the Suddhādvatta, as expounded by Purugottama 
following Vallabha and Vifthalea While the system, as 
explained by Purusottama 1s not and cennot be different 
from that taught by Vallabha, there 15 a clear difference in 
the approach of the two. As we have already stated, 
Vallabha’s laconic style and interpretative method left very 
much to be understood and assumed A clear exposition 
of the Suddhadvaita was badly needed and it was supplied 
by Purusottama who, however gives no just an exposition, 
but an analysts and a comparative study, thus arriving at 
some very 1mportent conclusions, which we have attempted 
to present 1n this chapter 


For understanding these conclusions better we should 
see the whole course that Indian Philosophy has taken in 
the course of centuries While the Upanisads gave various 
thoughts in various ways, the trend of abstraction and 
negation was taken up by the Buddhistic idealists, who 
taught the Vijfianavada and the Sūnyavāda Samkarācārya 
gave a positive shape to that trend by postulating the 
pure being and advocating the unreality of the world in 
ats ultimate sense. Samlara was the master of strictest 
logic and so attributed all the relationship to Maya, he 
frankly admits that it ıs all inexplicable. Even though 


317 Tasmat svikaraphaladītsāprazojakam krpaparaparyayam dhara 
mantaram eva Sa ca bhaktyupadesasyeva bhakter api karanam 
Purugottama's commentary on the Pusfipraváha-maryada. 
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Samkara has vehemently denounced the Buddhistic theories, 
he has equally vehemently repudiated the dualism of the 
Sathkhya or the atomic pluralism of the Vaišesika. For him 
monism*can not be compromised in any way with dualism 
-os pluralism. This however gave a severe blow to all that 
was emotional and religious, for religion wants heart more 
than head, Again the political enslavement of the Hindus 
reguited something upon which they could fall back and 
from which they could get solace. This led to the rein- 
-forcement of the cult of devotion, which was already 
popularised by a host of Alvars. Attempts were made to 
bring in this popular element into the Vedanta. This 
however wanted a cleat recognition of the reality, the 
ultimate retlity of the dual, the devotee and God. People 
were unable to stand the devastating doctrine of the falsity 
of the world. Monism had to be compromised with 
dualism. Rāmānuja qualified it, Madhva accepted dualism 
«alone, Bhaskara and Nimbārka tried to combine the two. 
Rāmānuja and Nimbārka lean more towards dualism, 
"Vallabha was convinced that the teaching of the Upanisads 
and the JBrahmasütras is definitely of moni,m; but 
he was an equally ardent devotee and  Vaignava. 
He thereupon promulgated the theory of Pure 
Monism and retained the individuality of the 
jivas and the reality of the world. How can this be 
possible ? Purugottama's analysis points to the theory of 
Tadatmya. He finds that if the reality of the world even 
“asa revelation of one of the aspects of God, is to be 
retained, the bheda will have to be tolerated. Abheda is 
here not the outright rejection of the bheda; it allows the 
aicchika bheda. The Tadatmya relation subsists between 
Brahman and its dharmas, Brahman and the jivas, Brahman 
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and the world. This is where Purugottama arrives. 
Purugottatra ts credited with this exposition by no less an 
authority then Giridbara 318 


Viewed 1n the light of the above remarks, it will be 
clear that the Suddhadvaita has trted to teach monism 
without sacrificing the interest of the cult of bhakt It 15 
more advaitic than the systems of Rāmānuja, Bhaskara, or 
Nimbarka, and 1s more positive, 1f not dualistic than that 
of Sathkara. The Suddhadvaita should therefore be called. 
* Positive Idealism. ” 


318 Bhedabhedapratitis tu madhyamānām prakirtita. Ato hi madhy- 
amah paksah s'uddha@dvaitanurodhatah. Bodháya bahusandarbhe 
Gosvām: Purusottamatk, Srimadēcāryacaraņair yatra hutrape 
darfitah, S'uddādvatamārtaņda. V. 34-36 Appendix. 
s'uddhade«aitasiddhüntapradipa. p. 226. 
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regime of the Moghuls was defied from various quarters. 
A dark age was looming large over the heads of Indians 
foreboding the grim picture of petty strifes of small 
principalities. The conditions were almost on the verge of 
being chaotic. Fear and distust took the place of peace 
and stability and inspite of the glory of wealth, there was 
utter poverty of prosperity and welfare. The Hindu society 
temained a heterogenious mass of a variety of people 
having a variety of beliefs. There were too many religious 
beliefs and Hinduism was manifold and yet getting more 
and more conservative. "There were many thinkers, scho- 
lars, authors and saints, all struggling to do something 
and the common man was led to and fro by the conflicting 
views, which he could not and therefore did not care to 
understand. It was this age which produced Purugottama. 


We have to study the aims and achievements of this 
great scholar, who wrote and discussed and taught through- 
out the latge span of his life. How was he looked upon 
by his own people ? Whst did he think about them ? How 
could he influence them ? What did he contribute to the 
Saipradáya ? What can possibly be his place in the history 
of the Sarhpradāya in particular and of Indian thought in 
general ? All these questions remain to be answered. We have 
ttied in the following pages to give an evaluation from this 
point of view. We have at our disposal no factual 
history of the Sampradaya, how it suffered the ups and 
downs in its career of about five hundred years, We have 
to depend upon the references in his works, the references 
which are rare and at times not conclusive either. We 
have alo at out disposal some hear-says and traditions. 
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Purusottama and the Sampradaya 

While we have no means io know the relations of 
Purusottama with other Gosvāmis of his time, there is 
“every reason to believe thathis relations with atleast some 
of them appear to be anything but cordial. Certain charges 
wete levelled against him, we do not know by whom nor 
do we know whether they were levelled in his own time or 
"fter his death, though the later seems to be more probable, 
"This great scholar ís said to have been jeeted at as 
‘Vedapasu’ by his contemporaries. Further a more serious 
charge against him is that with all his effotts to explain 
the principles of the Suddhadvaita, Purugottama is said to 
to have advocated the * Apasiddhāntas * or wrong thcories.1 


There are three hearsays which go against him. We 
have referred to all of them while dealing with Purugottama's 
life. It is said that Purugottama brought the image of 
Bālakrgņa to Surat, hiding it in the locks of his hair. The 
Other two have something to do with his relation with 
Hatirāya. One is that of Hariraya's ordering him to take 
off the footware from the feet of Srīnāthaji and the other 
is that of the explanation of one passage in the Subodhini 
to Purugottama by an old lady who just heard the 
explanation given by Hariraya. 


The first of these hearsays is nothing but a myth, 
because the idol of Bālakrsņa was brought to Surat by 
Vrajaraya, who came to possess the same as a result of the 
distribution of the images. We have detailed the whole incident 
in chapter II above. The fact however that such a fiction has 
been woven round the name of Purusottama thows that attem- 


1. Avatüravadavali, Hindi Intro. p. 6. 
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pts were made in the Sathpradaya to portray him in not a very 
good light. The attempts appear to have been made deliberately 
because it is difficult to find out any basis for the currency 
of such a tradition. The two hearsays relating Purugottama's 
inferiority to Hariraya were current among the followers 
of the latter, The historicity of both the stories is seriously 
questionable. The impression that we get of Purusottama 
from his works is that he was not only a very great 
scholar but also very exact and fastidious. How is it 
possible that he might have committed such a breach of 
discipline, when he was himself so very particular about 
everything ? Even if we admit that Purugottama was a young 
enthusiast when he went to the temple of Srinathaji and’ 
hence he might have done this, the second story is still 
more unacceptable, looking to the deep and penetrating 
insight that his works show. It is too much to assume 
that Purugottama could understand the meaning of a passage 
from one who heard it from Hariraya. On the other hand 
it is very likely that both these stories have been made 
out by the followers of Hariraya to prove the ‘superiority 
of their old teacher over this young man. Was there 
some sort of rivalry between these two great men of the 
system ? Haritüya was much older than Purusottama 
and it is not likely that he might have considered 
this youth as his rival. If at all there was a rivalry, 
it probably existed in the minds of the followers of 
Hlarirāya. But there surely was a difference in the 
thoughts and treatment of these two and both have played 
their parts differently in the history of the Sathpradaya. 


Haririya can best be compared with Gokulanatha and 
Vitthaleša. He was a devotee and his mission was to 
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explain the path of devotion to the masses. His works 
are mainly short tracts and most of them are on the 
Subodhini. He taught more of Krgņa and his Lila, Pusti 
and Maryada rather than Brahman and its attributes or 
the theory of causation. Purugottama on the other hand 
discussed and debated the principles of the Suddhadvaita 
philosophy. He was a scholar and he considered it his 
duty to explain the theories taught by Vallabha by argu- 
ments and analysis. The works of Hariraya do not reveal 
the scholarship that ís seen in the works of Purugottama. 
Purugottama on his part appears to lack that 
emotion and spiritual experience of a devotee. Though 
“he was sincere in his devotion, the emotional side 
of a devotee was burnt in the white heat of his 
intellectual feats. Hariraya was a mystic, a follower of the 
Prameya Marga, while Purusottama was rational and 
leaning towards the Pramāņa Marga. 


And what did Purugottama himself think of the 
Sathpradaya as it was before bim? Purugottama was bold 
enough to assert that the Sampradaya was Nivrtta. It was 
due to the grace of Lord Bālakrgņa who inspired his 
mind that he could know the meaning of Aņubhāsya.* 
The verses at the end of the Aņubhāsya-Prakāša clearly 
show that while Vallabha and after him Vitthaleša wrote 
certain works, their followers did not pay the required 
attention to explain them. Vallabha preached his theories 
but he called himself Vallabha Diksita and not Vallabha- 


2, Kridan in Balakrsnah paramakarunaya manmanah prerayitvā, 
Bhāsyārtham yó tigūgham prakatitam akaret — sasspradaye 
nivītte, Concludihg V. I. A. B. P. p. 1441. 
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Ācārya Vitthaleša was mainly responsible for the establish- 
ment of the Suddhādvaita as a system «While he completed 
the works, which his father left incomplete and wrote 
some independent works also, he devoted his time mainly 
to the propagation and systematisation of the Suddbadvaita 


as a Sampradaya, which could open its doors even to 
the ignorant masses The worship of the idol of God 


came to be a full-fledged affair He was followed by 
Gokulanatha, Kalyanaraya, Hatiraya, and many others who 
taught, talked and wrote of the lila of the Lord It was 
the age of intense intellectual activity in India and scores 
of scholars came out to support and demolish various 
theories Purusottama could see that whatever might have 
been the effect of the Sāmpradaytc teaching on the masses, 
it was necessary to face the scholars on an equal ground, 
1f at all the Suddhadvatta as a system wanted to survive 


Purusottama could further see that some important points 
requited to be explained more clearly The task before 


Purusottama was thus not only to comment upon the works 
of Vallabha and Vitthaleša but also to explain, analyse and 
find out the exact significanse of many of the theories taught 
by Vallabha with 2 comparativa study Of the theories of others 
The greatest contribution of Purusottama to the sampradaya 18 
this He explained the doctrines and what 1s more he put 
the whole system on a dialectical basis, so that the opponents 
could be met on their grounds In doing so he had to be 
an argumentator. Even while commenting upon the sixteen 
tracts, Purusottama has this vety approach The charge of 
Purugottama's having taught the apasidhantas 1s very serious 
indeed, but curiously none has said what apasiddhanta 
has been taught by him and how We have in the 
preceding chapter given in datail the Suddhadvaita doctrines 
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as -expounded by Purusottama and -we have found that 
Purugottama arrives at the belief in Tādātmya: ‘Bhedasahisnur 
abhedah.’ as the teaching of Vallabha. But this is a natural 
corrollary to which any student of Vallabha would be 
driven and there is nothing wrong in it. Purugottama never 
goes against Vallabha and Vitthaleša. We have referred above 
in Chapter V to the statement of Giridhara, who says that the 
understanding of pure monism is the best, while the Bhedā: 
bheda is understood by the Madhyamas, Purugottama has 
mainly taught the Madhyama Paksa. while it has been shown 
at places by Vallabha.? Can this be taken as a clue for 
understanding the said charge of spasiddbünta ? Any way 
there is no apasiddhanta in what Purugottama has taught. - 
If Vallabha's philosophical teaching is to be understood 
from the point of view of reason, the Suddha-advaita is 
nothing more, nor anything less than Tādātmya. 


Purugottama very often does not subscribe to the 
traditional line adopted by his predecessors. Thus for 
instance he is the only writer in the Sampradaya who pays 
homage to Gopīnātha, the elder son of Vallabha.* He calls him 
the Vallabha-Pratinidhi. The relation between Vitthalefa and 
Gopinatha was fairly cordial but after the death of 
Gopīnātha, there was some quarrel between his wife and 
Vitthale$a. As a result of this, perhaps, and also because 
Gopīnātha did not enjoy a long life so as to be able to 
do something for the system, he was completely forgotten 
by the scholars of the Sathpradaya. Purugottama thought 


3. S'uddhādvaita Mártanda. V. 34-36. Appendix to s'uddhadvai- 
tasiddhāntapradīpa. p. 226. 
4. A. B. P. Intro. V. 5. p. 1. 
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it to be sheer injustice and thus he mentioned him 
even before Vitthalefa Curiously enough there 15 a 
traditional belief in the Sampradaya that Gopīnātha was 
reborn as Purugottama 5 


Purugottama again is completely conservative in his 
outlook like a typical Brahmin author of mediaeval days 
He does not like that even the Sudras and women should 
be given freedom to get knowledge as much as a member 
of the three higher classes There was a tendency in 
those days to appeal to the lower strata of ignorant masses 
and to explain to them the Bhagavata, the Mahabharata 
and such other works Purusottama tries to put a check 
on this and says that the Südras and women may be allowed 
to study these works but only those portions which do 
not treat of Brahman He discusses the whole point and 
argues out why they should not be allowed to do so * 


A very important point, which should be noted in 
this connection, 1s that Purusottama was very careful 1n 
emphasising a high moral standard for the people Puru- 
sottama has discussed the whole question of Indrtya-nigraha 
‘very forcefully and at length in his Āvaraņablanga * 
Putugottama was also unhappy at the way tn which foreign 
language and dress were wholeheartedly welcomed by 
people He called them fools® Purugottama had thus 
something of a reformer tn him and he tried hard to 


5 Cf Pustimarganam pancaso varsa Part II p 2 
6 ABP p 442-444 

7 T Sn Ab. V 238 pp 184-186 

Etena ye nurkha anapady api mlecchadwesabha gadikam rocayante 
sutkurvant: ca te pi tathet: bodhyam T Sn Ab p 163. 
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to point out that laxity of morals’ should never he 
tolarated in any case. 


To remove the ignorance of his own people and to 
refute the charges against the Sathpiadaya, Purugottama 
„goes to the extent of discussing even the practice of the 
Brahmasambandha and the prose passage connected with 
it. He explains the Brahmasambandha as “ Brahmasam- 
bandho nama sarvasmin bhagavatsvāmikatvarūpaļ samban- 
dhah; tasya kāraņam nama bhagavatā ücáryan prati 
gadyenokto ya atmasamarpanaprakarah; tadrityā bhagavati 
svatmasahitasviyasarvapadarthanam bhagavati tathātvavi- 
.Jfü&panam. “Sa vai naiva reme'iti šruteļ, * kridartham 
dimana idam trijagat krtam te svāmyam tu tatra kudhiyo 
para isa kuryur' ity ādivākyāc ca, vastutaļ sarvasya 
bhagavadiyatve’ pi ‘sa vai naiva” ityadi $rutyá ramanar- 
tham dvitīpanirmāņādisrāvaņāt tenapadita ya tattatpadār- 
the jivasya svatvasviyatvābhimatiķ tatparityāgena tesu 
-bhagavadiyatvasya vijfiapanam iti yavat."? While discuss- 
ing the prose passage, Purugottama knows that he is not 
maintaining the secrecy of the Sampradaya. He 1s 
apologetic for this. He says : “ Yat punah pracinair aira 
kim api nokiam tatraitadgopyatvam eva bijam. Maya 
łu yad idam uktam tad bahirmukhamukhadhvarhsartham 
eveti na tadvirodho dosāya. Yad api maduktau margara- 
hasyapraka@sanaparadha ayati, tathapi prakasanasyanye- 
naiva krtatvena tadarthasendehavarapasyaiva matkrtitaya 
-svotkarsaprakāšrnārthatvābhāvāt bhagayan šrīmadācārya- 
caraņāš ca madaparadham ksamanty iti dik”? 


9. Purusottama’s Vivaraņa on Siddhantarahasya. p. 39. 
"10. Purusottama!s Viwarapa on Siddhdntarahasya. p. 37. 
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Purugottama treats all hi$ predecessors with due respect- 
This 15 particularly noticeable in his commentaries on the 
sixteen tracts, where he refers to the diversity of inter- 
Pretations given by the earlier writers of the Sampradaya. 
It 1s important to note that in these cases Purugottama 
does not refute those who have given different interpreta- 
tions He just refers to them and then he appears to give 
his own view with some hesitation A typical example of 
this 15 found in his commentary on the Bhaktnardhint, 
when he says that he was inspired by the Lord to explain 
in that way 1! 


To wind up the whole discussion we may again 
briefly indicate Purusottama’s contribution to the Suddhad- 
vaita Firstly Purugotrama has for the first time analysed 
and explained the principles of the Suddhadvaita Secondly 
Purusottama for the first time put the Suddhadvaita System 
on a dialectical basis, on a par with other systems of the 
Vedanta and outside the Vedanta Thirdly Purusottama 
tried to raise the moral standard of the people 


Purusottama's influence on the Sanipradaya 
Purugottama’s voluminous works, commentaries and 
independent tracts, opened the eyes of latter scholars of the 
system They considered 1t therefore their duty to focus therr 
attention on the principal works of the Suddhadvaita, 
Anubhasya, Tattvadipambandha and Vidvanmandana They 


11 Purusottama s commentary on Bhaktwardhi: p 40 
“Prañcas tu kecidimam bhanam asaktilaksanatvenahuh, 
Anye punar vyasanalaksapatvena Artham ca svasvaritya tamtam 
ahuh Mama tu bhagavan evam prentavan iti mayawam 
vyakhyatam Grhatyaga evacaryanam asayasya sphufatvad ti? 
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knew that these works should no longer be neglected and 
efforts were made to study them and to explain them by writing: 
commentaries on them. This ís surely an achievement for 
Purusottama, because his predecessors were mainly content 
with commenting upon the sixteen tracts and some parts 
of the Subodhini alone. The deep and penetrating insight 
found in the works of Purusottama, however, shows that 
he set a very high standard of scholarship. As a result of. 
this, his successors followed his voluminous works and 
many of them appear to have given nothing more than 
simple short explanations, abridged and culled from the 
Prakāša or Suvarņasūtra or Āvaraņabhanga. 

Out of the successors of Purugottama, Gopesvara can 
be called the most outstanding writer and scholar in the 
Sarhpradaya. Even his father Gokulotsava, who was born 
in V. S. 1815, was a very good scholar and was called 
Vidvatširomaņi and Vāk-cāturi-dhuriņa. We have seen that 
Purugottama gave his property to another Purugottama, son 
of Muralīdhara. This Purugottama's son Govatdhaneša also 
died sonless His wife Maharanivahuji adopted Gokulotsava 
in V. S. 1850. Gokulotsava is said to have written some 
commentaries Shri C. H. Shastri gave me a list of some 
of the works written by him. They are : (1) Saundarya- 
padyatīkā, (2) Vivekadhairyasrayatika, ( 3) Sannyasani- 
rpayafika and (5) Srngārarasamaņdanatīkā. Yt is said 
that Gokulotsava was a very good speaker. 


Gopegvara, born in V. S. 1835, was the eldest son of 
Gokulotsava. On account of Gokulotsava's adoption to the 
pontiffical chair in Surat, Gope$vara could acquire all the 
works, that were in the possession of Purugottama. It was a 
literary heritage and Gopešvara took the greatest advantage- 
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-other topics also, e. g. the concept of Akgara,!” that of 
Abheda,!9 etc, but one will find that these discussions are 
-subordinated to the discussion on Bhakti, Again many of 
"them are bodily found in the works of Purugottama. A 
typical example of this is Purugottama's defence of Bhāskara 
against Vācaspati in the Aņublāsyaprakāša. The whole 
passage is almost quoted in the Bhaktimartagda.*" 


We have noted above how Gokulotsava came to Surat, 
after being adopted by Mahārāņīvahuji, wife of Govardha- 
nega. His descendants have also been good scholars and 
sincere devotees. Surat has thus remained a seat of learning. 
Purusottama’s place in Indian Philosophy 


The late Pandit Gattulalji of Bombay is said to have 
compared Purugottama with the famous Jain scholar 
‘Hemacandra, described as Kalikalasarvajfia, and with Sāyaņa 
Madhava. He called Purugottama a *Sarvatantrasvatantra.” 
The title of Sarvatantrasvatantra, though so much in vogue 
among ancient scholars, has not often been understood 
„exactly as regatds the meaning, it conveys. Sarvatantrah 
may mean one who knows all the ‘Tantras, "Sarvāņi 
.tantrāņi veda sah. Together with this is added 
*Sva-tantra' which shows that such a scholar is not only 
a very good student of all the systems, but is an indepen- 
dent thinker himself. Thus he has both the scholarship 
and originality of thinking. 


Hemacandra, perhaps the greatest Jain scholar who 


-ever wrote in Sanskrit and Prakrit, was not just a 


15. Bhaktimārtaņģa. p. 109. ff. 
A6. Bhaktimārtaņģa. p. 116. f. 
AT..CfÉ. Bhakuma@rtanda. p. 205. ff. and A. B. P. pp. 93-95, 
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wphilosopher or teacher of Jainism. He was a poet, 
grammatian, rhetorician, historian, writer of a work on 
prosody, and what not. Purugottama also was a profound 
:scholar of all the branches of Sanskrit literature and 
philosophy. We have seen that he refers to many works 
rand systems and has so many things of his own to say 
Tegarding them. One may perhaps feel that Purugottama, 
"though a prolific writer, has written everything by way of 
-explaining the Suddhadvaita theories and practices while 
for Hemachndra, it may be said that he has written on 
"all the branches of literature independently. 


Purugottama should be compared with great commen- 
"tators like ^ Vacaspati Misra, Sudatsana Bhatta, and 
Jayatīrtha, All these scholars were authors of standard 
commentaries on the Bhasyas of their respective masters, 
Even among these, the figure of Vācaspati Mira stands 
aloof. He can really be called Sarvatantrasvatantra, because 
the has written scholarly and authentic commentaries on 
almost all the orthodox systems of Indian Philosophy. It 
is noteworthy that Vācaspati, though said to be a follower 
-of Sarkara, shows himself an independent thinker, owing 
alegeance to no single system in a dogged manner, 
"Purugottama is surely an independent thinker (Svatantra), 
and has passed his own comments on the concepts of 
‘other systems also, but he is a follower of the Suddhad- 
"vaita, from the first to the last. Curiously however there 
ïs one common point between the two. Just as Purugo- 
ttama was charged with having taught the Apasiddhanta, 
even Vacaspati was taken to task by some for saying 
something against the Bhasya of Sathkara. Amalananda 
gives a spirited defence of Vācaspati, when he says: 
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“Tasmad Vācaspatimatam Bhasyaviruddham iti 
kaiscid ayuktam uktam. Ki ca— 


Ajüatvabhrantatadogad araksat paramesvaram, 
Etad bhāsyārthatattvārtho Vācaspatir agadhadhih. 18 


Purugottama's task however as a commentator of 
Vallabha was more difficult than that of Vācaspati,. 
Sudargana, or Jayatirtha. Sarkara, Rāmānuja and Madhva 
were clear and exact, while Vallabha was not clear, at 
times very obscure. The difficulty of Purugottama thus lay 
in the terse laconic style of Vallabha. Hence whereas. 
Vacaspati and others were concerned with advancing the 
arguments for the positions, accepted by their respective 
Acüryas, Purugottama Had to explain the theories of 
Vallabha, analyse them and then indulge in argumentation. 


The real contribution of Purugottama to Indian 
Philosophy is his work for the Sampradaya. He could see 
that it was an age of chaos, in which the system of 
Vallabha could flourish only if it was properly explained 
and argued out. Otherwise it would go down in the eyes 
of scholars. Purugottama did what was needed. His name 
will be remembered in the History of Indian Thought 
as the strongest and greatest exponent of the Suddhadvaita, 
which was hitherto not properly understood and was. 
therefore either misunderstood or neglected. If one wants 
to study the system of Vallabha, one should read the 
works not only of Vallabha and his son, but one shculd 
read with them the commentaries of Purusottama, besides. 


his independent works. 


m 
18. Kalpataru on Brahmasūtras, Ll ii 22, quoted by D. K. 
Shastri in * Aitihāsika Sam$odhana. p. 122. 
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The best appreciation of Purugottama was made by 
Prof. M: G. Shastri, who founded an association called 
‘Sri Purugottama Magdala’ in Bombay in 1925 A. D. 
Every week-end Prof. Shastri came from Poona to Bombay 
and delivered lectures on the works of Vallabha and 
P urugottama. It is interesting to note that in 1926 
A. D. the members of the said association expressed 
their feeling of gratitude to the learned professor by 
presenting him an address and a Gold Medal in Bombay. 

The present writer has seen a copy of the picture of 
Purusottama and is prepared to endorse readily what Shri. 
N. D. Mehta has said about him. Shri Mehta who happened 
to see one such copy remarks that his forehead is brimming 
with profound thoughts and his large eyes appear to accept 
the objections of the opponents with an open mind. The 
pointed tip of his nose shows his ability to refute those 
objections with subtle arguments, and his chin shows the 
strength of his firm determination. 

At the end of this study, I would like to quote two 
traditional verses regarding Purugottama : 

(1) Srimadvallabhadiksitahvayaharer vandyanvaye 
saptamas- 

Tatkarunyasudhabhisekavikasatsaubhagyabhiimodayah, 

Drpyaddurmadavadividvadibhadugkü toktikumbhasthali- 

Sadyobhanianakelikesaripatih Pitambarasyatmaah. 

(2) Nasid ena samaļ samastanigamasmrtyāditattvārthavid 


Vaktā cápratimah sadahsu vidusam adyāpi bhumau 
budhah, 

Yah sarvam nayalak sapadyakanitaprandhaprabana hum 
vyadhat 

Sa Sriman Purusottamo vijayatàm Acaryacudamanih. 


19. Cf. N. D. Mehta. Hinda Tattvajūānano Itihāsa. p. 260. 


SELECT BIBLIOGRAPHY 
Sanskrit : 
Agamašāstra of Gauģapāda : Ed. Vidbushekhar Bhattacharya, 
Calcutta—1943. 
Antahkaragaprabodha with commentaries : Ed. C. H. Shastti, 
Bombay—V. S, 1981. 
Aņubhāsya with Balabodhini : Ed. S, T. Pathak, 
Part I Bombay—1921 
Part II, Poona—1926 
Anubhasya with Bhāgsyaprakāša : Ed. Ratna Gopal Bhatt, 
Benares—1907 
Avatāravādāvalī Vol. I: Ed. H. O. Shastri, Bombay—1928 
Bālabodha with commentaries : Ed. C, H. Shastri, 
Surat—V. S, 1993 
Bhagavadgita with commentaries: Ed. Vitthal Sharma, 
Gujarati Press, Bombay—1908 
Bhagavadgità with SEI etc. : Ed. M. G. Shastri, 
Bombay—1908 
Bhagavata Purana : Gus Press, Gorakhpur— V. S. 2010 
Srimad-Bhagavata-Prathama-Skandha-Subodhini-Pralaéa : 
Ed. M. T. Telivala, Bombay-V. S. 1983 
Stimad-Bhagavata - Dvitiya-Skandha-Subodhint - Prahaga : 
Ed. C. H. Shastri, Surat—V. S, 1988 
Srimad - Bhagavata-Trtiya — Skandha-Svbodhinī — Prakāša : 
Ed, Nandakishor Bhatt, Nathavar—V. S 1984 
Bhāvaprakāsikāvrtti : Ed. M. T. Telivala & D. V. Sanklia, 
Adhyaya I, Bombay—V. S. 1979 
Adhyāya II, Bombay—V, S. 1980 
Adhyaya IH, Bombay—V. S. 1982 
Adhyāja IV, Bombay—V S. 1982 


412 Purugottamaji : A Study 


BhavarthapSdabhasya : Pustibhaktisudha Vol, VII. Nos. 2-4 


Bhāvārthapādabhāsyavivaraņa : Pusfibhaktisudha 
Vol. VII Nos. 5-9 


Bhaktiharsa with commentaries : Ed. Balabhadra Sharma 
Bombay—1915 


Bhaktihetunirņaya with Vivrti : Ed. C. H. Shastri, 
Bombay—V. S. 1978 


Bhaktimārtaņģa : Ed. Ratna Gopal Bhatt, Benares—V. S. 1965 


Bhaktivardhini with commentaries : Ed. M. T. Telivala & 
D. V. Sanklia, Bombay—V. S. 1977 


Brahmasttranubhasya with Prakasa & Ragmi: Ed. M T. 


Telivala & D. V. Sanklia, II. i. ^ Bombay—V. S. 1982 
III. ii ^ Bombay—V. S. 1982 
Ill. iii. — Bombay—V. S. 1983 
"III iv.  Bombay—V. S. 1984 
IV. i & ii Bombay—V. S. 

IV. iii& iv Bombay-V. S. 

Ii. i Bombay—V. S 

IL ii Bombay—V. S. 1987 

l.i 1-3 Bombay—V. S 

I. i. 4-30 Bombay—V. S 
-LÄ Bombay—V. S. 

I. iii ,Bombay—V. S 

I iv. Bombay—V. S. 1998 


Brahmasūtras of Badarayana with the comment of Samka- 


tācātja; Chap. Il. Quarters i ii: Ed. S. K. Belvalkar, 
Poona—1931 


Brahmasūtta Sathkarabhasya—Nirnayasagar Press, 
Bombay—1915 


n 


Select Bibliography "413 


Brahmasūtra Sarhkarabhāsya with commentaries : Ed. N. A. 
Krishna Shastri & V. L. Panshikar; Bombay—1917 
Brahmopanigadarthasarhgraha : Pustibhaktisudha Vol. III. 
No. 1 
Brhatstotrasaritsāgara ( Pustimārgīya ) Vol. II. 
Dafamaskandhadvoitiyakatámasaprakarapávüntara-Pram&ga- 
prameyaprakaragadvayaprakàéa : Ed.* M. G. Shastri, 
Bombay—V. S. 1988 
Dašamaskandhasubodhinī with commentaries : Ed. C. H. 
Shastri, Bombay —V. 5. 1983 
Ekadasaskandhasubodhini with Prakasa : Ed. M. G. Shastri, 
Bombay—V. S, 1990 
Gayatribhasya with commentaries : Ed. M. G. Shastri, 
Bombay 
Indudūta : Ed. Muni Dhurandhatavijaya, Sirpur—1946 
Isādyastottarašatopanigadah : Ed. V. L. Panshikar, 
Bombay—1925 
Jalabheda, Paficapadya and Sevāphala with commentaries : 
Ed. M. T. Telivala & D. V. Sanklia, Bombay—V. S. 1976 
Kaivalyopanisadarthasathgraha~Pustibhaktisudha, Vol. V 
No. 6 
Lalitāsahasranāma with Saubhāgyabhāskara : Ed. V. L. 
Panshikar, Bombay—1919 
Māņģūkyopanigad with Dīpikā : Ed. Ramanath Shastri, 
Bombay—V. S. 1980 
Mīmānsāsūtras of  Jaimini : Trans. M. L. Sandal, 
i Allahabad—-1923 
Navaratna with commentaries : Ed. M. T. 'Telivala & 
D. V. Sanklia, Bombay—V. S. 1981 


414 Purusottamaji : A Study 


Nirodhalaksana with commentaries : Ed. Telivala & D. V. 
Sanklia, Bombay—V. S. 1973 


Nirukta of Yàska Vol.I: Ed. V. K. Rajvade, Poona—1940 
Nrsimhottaratápinyupanisad with Dipika : Ed. Ramanath 
Shastri, Bombay—V. S. 1982 

Nyayadargana of Gautama with Bhasya and Nyāyasūtravrtti : 
Ed. L. S. Jatapathi & R. S. Bhandari, Benares—1920 


Patrāvalambana with commentary : Ed. M. T. Telivala, 
Bombay—1925 

Prasthānaratnākara : Ed. Ratna Gopal Bhatt, Benares— 
1909, 1910 

Pūtvamīmānsākārikās with Vivaraņa : Pustibhaktisudhs 
Vol V No, 2. 

Pustipravahamaryada with commentaries : Ed. M. T. 
Telivala & D. V. Sanklia, Bombay—1925 
Rahasyaratnajātam : Ed. Bhagavatacharya Khandavayana, 
Calcutta —V. S, 1996 


Rasapaficadhayiprakasa : Ed. D. V. Sanklia Bombay— 
V. S. 2008 


Sāhityadarpaņa I, IL X : P. V. Kane, Bombay — 1951 

Samkhyakürika : Ed. H. T. Colebrooke, Bombay—1887 

Sannyāsanirņaya with commentaries : Ed. M. T. Telivala 
& D. V. Sanklia, Bombay—1918* 


"Tattvārthadīpanibandha with commentaries, chap. I, II : 
Ed. H. O. Shastri & J. G. Shah, Bombay—1943 


Tattvarthadipanibandha with commentaries, chap. III: 
Ed. C. H. Shastri, Surat—V. S. 1991 


Sarvadarganasarhgraha : Ed. V. S. Abhyankar, Poona—1924 


Select Bibliography 415 


Sevüphala with commentaries : Ed. M. T. Telivala & 
D. V. Sanklia, Bombay—V. S 1973 


"Siddhāntamuktāvalī with commentaries : Ed. M. T. Telivala, 
| & D. V. Sanklia, Bombay —V. S. 1979 
Siddhāntarahasya with commentaries : Ed. M. T. Telivala 
& D. V. Sanklia, Bombay—V. S. 1980 
Sodafaprakaragagranthanàm Sangatih : Pustibhaktisudhā 
Vol. V Nos. 8-9 

Sribhasya: Ed. V. S. Abhyankar, Past I, Bombay—1914 
Part II, Bombay—1916 


Srikarabhüsya Vol. I. : Ed, C. Hayavadana Rao, Bangalore 
—1936 


Subodhinī-Dašamapūrvārdhatāmasaphalaprakaraņa with 
Lekha: Ed. M. T. Telivala & D. V. Sanklia. Bombay-V.S.1980 
Subodhini - Dašamauttarārdhatājasasādhanaprakaraņa with 
Lekha : Ed. M.T. Telivaia & D.V. Sanklia, Bombay-V.S, 1974 
Svavrttivāda : Pustibhaktisudhā Vol. III. No. 9 


Tarkabhāgā : Ed. A. B. Gajendragadkar & R, D. Karmurkar, 
Poona—1934 


Tarkasathgraha with commentaries : Ed. Y. V. Athlye & 
M. R. Bodas, Bombay —1918 


Wadavah : Ed. Ramanath Shastri, Bombay—1920 


Vallabhastaka with commentaries : Ed. Tribhuvandas 
Pitambardas, Nadiad 


Waifegikasütras : Trans. N. L. Sinha, Allahabad—1923 « 


Vedantadhikararanamala : Ed. M. T, Telivala & D. V. 
z Sanklia, Bombay—V. S, 1976 


416 Purugottamaji : A Study 
Venugita with commentaries : Ed. M. G. Shastri, Bombay 
—N. S. 1982 


Vidvanmagdana with commentaries; Vol. I, II & Intro : 
Nirnayasagar Press, Bombay—1926 


Vivekadhairyāšraya with commentaries ; Ed. C. H. Shastri, 
Surat—V. S. 1983 


Vrtrāsuracātuhšlokī with commentaries : Ed. C. H. Shastri 
& H. V. Shastri—1922 


Yamunastaka with commentaries : Ed. Balbhadra Sharma 
Bombay—1917 


Yāvatprāpya—utsavanirņayagranthasamuccaya : 
Ed. C. H. Shastri, Surat—V. S. 2005 
English : 
Aksara, a Forgotten Chapter in the History of Indian 
Philosophy : P. M. Modi, Baroda—1932 


Collected works of R. G. Bhandarkar : Ed. Utgikar, 
Vol. IV. Poona—1929 


Dictionary of Philosophy and Psychology Vol. I: Baldwin, 
New York—1925 


Discuss how far Samkarácarya truly represents the view 
of the author of the Brahmasütras : M. T. Telivala, 
Bombay—1918 


Gaudap&da-A Study in the Early Advaita: T. M. P. 
Mahadevan, Madras—1954 


History of Dharmašāstta Vol. I. : P. V. Kane, Poona—1930 


A History of Indian Literature, Vol. I : M. Winternitz, 
Calcutta—1927 


Select Bibliography "417 


A History of Indian Philosophy : S. N. Dasgupta, 
Vol. i. Cambridge—1922 
Vol. II. Cambridge—1932 
Vol. III. Cambridge—1940 
Vol. IV. Cambridge—1949 
Tdealistic Thought of India : P. T. Raju, London—1953 
Indian Idealism : S. N. Dasgupta, Cambridge—1933 
Indian Philosophy : S. Radhakrishnan, * 
Vol. 1. London—1923 
Vol. II. London—1927 
Methodology of the major Bhāsyas on the Brahmasūtras : 
P. D. Chandratre; Navsari—1958 
A Primer of Indian Logic : S. Kuppusvami Shastri, 
Madras—1932 
A Primer to Aņubhāgya : J. G. Shah, Nadiad—1927 
Puranic Records on Hindu Rites and Customs : 
R. C. Hazta, Dacca—1940 
Puranic Index vol. I: V. R R. Dikshitar, Madras—1951 
Pūtvamīmānsā in its sources : Ganganath Jha, Benares—1942 
Shri Vallabhacharya, Life, Teaching and Movement : 
M. C. Parekh, Rajkot—1943 


The Vedanta : V. S. Ghate : Ed. V. G. Paranjpe, 
Poona—1926 


Vedānta Philosophy ( Shree Gopal Basu Mallik Lectures ) 
Vol. I : S. K. Belvalkat, Poona—1929 

Gujarati : 

Aitihasika Sathgodhana : D. K. Shastri, Bombay—1941 


Bhavānīno Vada yane Bahucarakhyāti: M. T. Jarmanvala, 
Surat—1955 


"418 Purusottamajī : A Study 


Brahmasūttāņubhāgya, Gujarati Trans : J. G. Shah 
"Vol. I. Ahmedabad—V. S. 1983 
Vol. II. Ahmedabad—V. S. 1985 
Bralīmnasūtrabhāgyānuvāda ( Adhyaya I) Gujarati Trans : 
G. H. Bhatt; Bombay—1945 
Gujarat Sarvasangraha : Kavi Narmad, Bombay—1887 
Gujarati Sahitya (Madhyakālano Sahityapravaha) Khaņģa V : 
K. M. Munshi, Bombay—1929 
Hinda Tattvajfianano Itihāsa, Vol. II : N. D. Mehta, 
Ahmedabad—1925 
Sri Purusottamji Mahārājanun caritra : H. O Shastri, 
Ahmedabad—V. S. 1985 


Sri Purugottamajino Prākatyotsava : Ed. G. H. Bhatt, 
Dhandhuka—V. S. 1982 


Pugtimārganān Paficaso Varga : V. C. Shah, Ahmedabad, 1952 


Suddhádvaitasiddharitapradipa : M. G. Shastri: Ed G. H. 
Bhatt, Bombay—1957 


Srimad Vallabhacaryajins Varsani Varhéávall : R. V. 
Petladi & K. K. Shastri, Bombay—1943 

“Hindi : 

Kankroli : Kanthamani Shastri, Kankroli—V. S. 1996 


"Rādhāvallabha Sampradàya, Siddhānta aur Sabitya : 
Vijayendra Snatdk, Delhi—V. S. 2014 


"Sorskrtike cara adhyāya : Ramdharisinh Dinkar, Delhi-1956 


Uttari Bharataki Santaparatnparā : Parashuram Chaturvedi, 
Prayag—V. S. 2008 


INDEX 


Abhavavada (of P.) 76, 77, 195 
-Acyutaprekga 8 

Adhikarapamala alias Vedāntā” or Nyayamala (of P.) 

106-107 

Ādityapurāņa 87 

Advaitānanda 12 

Agamasüstra of Gaudapada 245 
Agnipurapa 137 

Ahmedshah 23 

A. I. O C. proceedings of 9 

Aitihāsika Samsodhana 270, 407 

-Akbar 17, 23, 27 

Akho 25 

-Aksara-a forgotten chapter 329 

-Alauddin Khilji 23 

„Alvārs 3, 7, 391 

Amalananda 407 

Ānandatīrtha (a name of Madhva ) 8 
-Anandidevi 53 

-Anantavirya 187, 192 

-Andhakāravādu (of P.) 72, 188, 296 
Aram Bhaffa 49 

-Antakkarapaprabodha ( of V.) 128, 129, 135 

Com. ( of P.), Lekha (of P.) 135 
Anuvyakhyana 8. 
Com. on 8 

-Appayya Dikgita 37, 39, 49, 50, 51,:66, 67, 69, 170, 176. 


. 420 Purugottamaji : A Study- 


Arkaprakasa 39 

Astadhyayi 166 

Atharvaveda 150 

Annabodhopanisat-tika 404 

Atmanivedanapaddhati alias Samarpaņanirņaya 83 

Atmavada ( of P. ) 76-77, 78 

Atmavada 78, 404 

Avatar avadavali (of P.) 50, 51, 61, 65-80, 182, 184, 188, 
194, 195, 277, 395. 


Avirbhavatirobhavavada (of P.) 73, 179, 189, 195, 377, 378. 

Aurangzeb 25, 32, 50. 

Bādarāyaņa (alias Vyasa) 81, 82, 222, 228, 250, 253, 258, . 
261, 263, 264, 265, 266, 267, 268. 


Balabodha (of V.) 128, 129, 130. 
Com, (of P.) 130-131 : 


Bālakrsņa 27, 31, 35, 36, 58, 136, 137. 

Bālakrgņa (son of Vallabha) 136 

Baldwin 171 

Belvalkar, S. K. 290 

Bhagavadbhaskara 86, 87, 170. 

Bhagavad-Gità : 115, 116, 117, 120, 152, 153, 154, 221, 
230, 267, 268, 270, 271, 300, 327, 328, 329, 330, 3377 
348, 354. 

Com. of Rāmānuja 6, 7 

Com. of Madhva 8 

Amptatarahgini com. (of Vrajar 
i 152-156, 267 


Index 420 


Bhagavata Purāņa : 16, 17, 44, 67, 70, 71, 76, 94, 115,. 
116, 117, 120, 123, 126, 143, 167, 170, 221, 222, 228, 
229, 267, 270, 327, 337, 348, 349, 367, 387, 389, 400. 

Com. of Madhva 8 

Com. Süksmatika (of V.) 16, 143 

Com Subodhini (of V.) 16, 43, 56, 72, 73, 74, 79, 81, 
92, 93, 95, 123, 143, 270, 395, 397, 403 

Sub-com. Tippaņī (of Vi.) 112, 144 

Sub-com. Prakasa (of P.) 47, 48, 93, 143-144 

Sub-com. Lekha 48, 56 

Minor wotks connected with : 

‘Katha imaste’ iti vivarapakarikavyakhya (of P.) 144 
(of Gopeévara) 404 

Vrtrasuracatuhslokivivrti (of V. & Vi.) 145 
Sub-com. (of P.) 145, (of Harirāya and 
Sri-vallabha) 145 

Bhagavatpithika 61 

Bhagavatasvariipavisayakasankanirasavada (of P.) 76, 170,. 
270, 271. 

Bhaila Kothari 24, 25 

Bhaktidipa 13 

Bhaktiharhsa (of Vi) 139 
Com. Viveka (of P.) 132-40 - 

Com. Bhaktitarangiņi 139 < ji 
Sub. com Tirtha (of P.) 139-40 

Bhaktihetunirpaya (of Vi) 140 Com of P. 140. 

Bhaktimartanda 404, 405, 406 : 

Bhaktirasatvavada (o£ P.) 78-79 

Bhaktirasayana 170 


422 Purusottamaji : A Study 


Bhaktiratna 404 A 

Bhaktiratnatīkā 404 

Bhaktiratnavali 170 

Bhaktivardhini (o£ V.) 128, 129, 135, 402 
Com. of P. 135-136 

Bhaktyutkargavada (of P.) 73 

Bhalana 22 

Bhandarkar R. G. 3, 8, 267, 335 

Bhāratatātparyanirņaya 8 

Bharatiya Vidya 245 

Bhāskararāya 51, 52, 53, 54, 55 

Bhāskarācārya 5, 99, 100, 113, 164, 166, 208, 211, 212, 220, 
227, 250, 257, 356, 366, 383, 391, 392, 406 

Bhaskaravilasakavya 54 

Bhattācārya Vepidatta Vyasa 57 

Bhattacharya Vidhushekhar 245 

Bhattācātya Vidyānivāsa 170 

Bhatta Balam 13, 49 

Bhatta Dinakara 49 

Bhatta Gadādhara 49 

Bhatta Gaga 49 

Bhatta Ganapati 13 

Bhatta Gangadhara 88 

Phatta Govardhana 143 

Bhatta Icechārāma 91 

Bhatta Jayagopāla 136 

Bhatta Kamalākara 49, 53 

-Bhatta Konda 49 


Index 423 


Bhatta Laksmana 13 3 
Bhatta Lalu 117, 132, 134, 136 
Bhatta Nagaji 24 
Bhatta Narayana 33 
Bhatta Nirbhayarāma 36 
Bhatta Ramanath Shastri 149, 245 
Bhatta Samala 25 
Bhatta Sudaršana 407, 408 
Bhatta Tulajarama 55, 56, 57, 88 
Bhatta Višvanātha 17 
Bhatta Yajfianarayana 13 
Bhatt G. H. 9, 140, 284, 352 
Bhattoji Niksita 39, 49, 170 
Bhavani 17 
Bhavani no Vada (alias Bahucarakhyati) 52 
Bhedābhedasvarūpanirņaya (of P.) 71, 177, 182, 383 
Birbal 17 
Brālimaņatvādidevatāvāda (of P.) 72-73 
Brahmasūtras (alias Vedantasütras) 70, 82, 116, 117, 133, 
221, 222, 246, 253, 265, 349, 354, 362, 363, 391. 
Bhàsyas on-Aņubhāsya (of V.) 15, 18, 65, 66, 93, 
94, 95, 97, 101, 102, 103, 104, 106, 117, 164, 
190, 193, 223, 247, 249, 250, 251, 257, 258, 
259, 260, 261, 264, 265, 266, 271, 272, 274, 
288, 290, 294, 317, 318, 354, 356, 372, 397, 405. 
Com. Maricika 91 
Com, Pradipa 91 
Com Prakasa (of Mathurānātha ) 91 


-424 


Com. Prakāša ( of P. ) 27, 
107, 141, 164, 165, 
189, 192, 193, 208, 
229, 246, 248, 250, 
256, 258, 259, 261, 
271, 272, 273, 274, 
310, 311, 317, 320, 
328, 329, 349, 354, 
361, 362, 363, 372, 
381, 382, 383, 385, 
403, 404, 405, 406 


Purusottamajī : A Study 


34, 37, 38, 76, 83, 89-106, 
166, 167, 169, 187, 188, 
216, 219, 223, 224, 225, 
251, 252, 253, 254, 255, 
262, 263, 264, 265, 266, 
289, 290, 292, 293, 302, 
301, 322, 324, 325, 326, 
355, 357, 358, 359, 360, 
373, 374, 375, 376, 378, 
386, 388, 397, 399, 400, 


Sub. Com. Rasmi 91, 92, 96, 103, 404, 405 


Com. Vagisaaprasada 91 
Com. Vedantacandrika 91 
Com. Vivarana 91 
Com. Vyakhya 91 


Com. Yojana (alias Gudharthadipika ) 91 
Gunopasamharapadavivarana 104 


Guj. Trans. 92 


Brhadbhāsya a larger version of : 91, 92, 95, 96, 


100, 101, 102, 103 
Bhaskarabhasya 5, 38 
Bhagya of Baladeva 10 
Bhasya of Suka 10 


Bhasya of Vijfianabhiksu 10, 38 


Bhasya of Madhva 8, 38 
Com. by Jayatīrtha 8 


„Sārirakabhūsya of Sarkara 


5, 38, 288, 290, 307, 386 


Adhyasabhasya ( intro, of.) 216 


Com. Kalpataru 408 


Index 425 


Srībhāsya of Ramanyja 6, 7, 38, 216, 283, 292, 307, 318 
Srikarabhasya 10 
Vedantaparijatasaurabha 7 
Bhasya of Srikantha 10, 38 
Bhāvaprakāšikāvrtti 37, 91, 96, 97, 98, 99, 100, 101, 
102, 103, 104, 106 
Brahmayaivartapurana 67 
Brahmavidyabharana 290 
Brahmopanisaddipika 149—arthasarmgraha (of P.) 6, 152, 231 
Brhadaranyakopanisad 217, 220, 322 
-Brhadaranyakabrahmanadvayatika 404 
Brhatkrsņapremāmrta 149 
Buddhan 22 
Cācā Gopīša 39, 137, 138 
Caitanya 11, 12, 15, 17 
Cakrapālita 20 
Candrāvalī 42 
Catuhšlokī 128, 129, 139 
Caturdašamataviveka 170 
Caturthādhyāyādhikaraņamāla 107, 404 
Caturvirhšātiprabandha 21 
Caturvirisativyakhya 170 
Chāndogyopanisad 67, 226, 263, 264,350 
Chāndogyānuvākvyākhyā 404 
Chandratre P. D., 171, 172, 173, 284, 294 
Chaturvedi 11 


Chitale Bhatta Prakaraņa 50 
Cidrūpa 19 


2 
426 Purusottam A Study 


Citsukha 307 

Cītsukhu 294 

Concept of Maya in the Suddhādiaita Vedanta, the 352 

Dadu Dayal 22 

Damodara 42 

Dāmodaradāsa 16 

Dara Shikoh 23 

Dasasloki (alias Siddhantaratna) 7 

Dasgupta S N 291, 294, 315, 316 

Dayaram 151 

Devakinandana 39, 131 

Dhanna 11 

Dharmar&jadiksita 214 

Dhruvasena 20 

Dhvanyaloka 39 

Dictionary of Philosophy and Psychology 171 

Dikshitar R R, 270 

Die Literatur des alten Indien 226 

Dinakarodyota 86, 87, 170 

Dinkar Ramdharisinh 4 

Dolotsavapratanapiakasa 89 

Dravyasuddhi 39, 84-86 

Durgavati 17 

Dvarakanatha 32, 36 

Dvātakeša 31, 32, 36, 39, 131, 136, 137 

Dvatrimsadapar ādhakgamāpanastotra 156 
Com, of P. 156 


Diyāsrayakāvya 21 


Index 427 


Gambhiraraya 53 
Ganga 52 
Gangabetiji 32, 33, 34, 36 
Garudapurána 70 
Gaudap&da 149, 170, 238, 275, 329 
Gaudapāda-A study in the early advaita 245, 365 
Gaudapadakarika 149, 150, 151, 231, 237, 238, 275 
Gautama 39, 171, 172, 173 
Gayatryadyarthaprakasakakarika (of Vi ) 

Com. Vivarana (of P.) 145-6 
Geldner 226 
Ghanaš$yāma 17, 31 
Ghate V. S, 248, 249, 254, 255, 257, 258, 267 
Giridhara 31, 32, 36, 90, 111, 134, 136, 392, 399 
Gitagovinda 21 


Gokulanātha 19, 31, 132, 133, 134, 136, 137, 276, 384, 
396, 398 


Gokulotsava 35, 36, 134, 137, 403, 406 
Gopāladāsa 24 

Gopešvara 19, 91, 107, 135, 403, 405 

Gopinatha 16, 17, 18, 133, 399, 400 

Gosvami Vitthalanatha (of Kota) 112 

Gosvāmi Vitthalaraya ( Capasenivala ) 42, 48 
Gosvami Vrajaratnalalji Maharaj 44 

Govardhana (son of Rāmakrsņa) 89 

Govardhanega (alias Govardhana) 35, 36, 403, 406 
Govindaraya 19, 31, 46, 55. 


426 Purusottamji : A Study 


Citsukha 307 

Citsukhi 294 

Concept of Maya in the S'uddhadvaita Vedanta, the 352 

Dadu Dayal 22 

Dàmodara 42 

Dāmodaradāsa 16 

Dara Shikoh 23 

Dašašlokī (alias Siddhantaratna) 7 

Dasgupta S. N. 291, 294, 315, 316 

Dayaram 151 

Devakinandana 39, 131 

Dhanna 11 

Dharmarājadikgita 214 

Dhruvasena 20 

Dhvanyāloka 39 

Dictionary of Philosophy and Psychology 171 

Dikshitar R. R. 270 

Die Literatur des alten Indien 226 

Dinakarodyota 86, 87, 170 

Dinkar Ramdharisinh 4 

Dolotsavapratanaprakasa 89 

Dravyašuddhi 39, 84-86 

Durgāvatī 17 

Dvārakānātha 32, 36 

Dvárskesa 31, 32, 36, 39, 131, 136, 137 

Dvatrimsadaparadhaksamapanastotra 156 
Com. of P. 156 

Dvyüsrayakàvya 21 


Index 427 


Gambhiraraya 53 
Ganga 52 
Gangabestji 32, 33, 34, 36 
Garudapurāņa 70 
Gauģapāda 149, 170, 238, 275, 329 
Gaudapada-A study in the early advaita 245, 365 
Cauģapādakārikā 149, 150, 151, 231, 237, 238, 275 
Gautama 39, 171, 172, 173 
Gāyatryādyarthaprakāsakakārikā (of V1) 

Com. Vivaraņa ( of P.) 145-6 
Geldner 226 
Ghana$yama 17, 31 
Ghate V. S. 248, 249, 254, 255, 257, 258, 267 
Gitidhara 31, 32, 36, 90, 111, 134, 136, 392, 399 
Gitagovinda 21 


Golulanātha 19, 31, 132, 133, 134, 136, 137, 276, 384, 
396, 398 


Gokulotsava 35, 36, 134, 137, 403, 406 
Gopāladāsa 24 

Gopešvara 19, 91, 107, 135, 403, 405 

Gopīnštha 16, 17, 18, 133, 399, 400 

Gosvami Vitthalanatha (of Kota) 112 

Gosvami Vitthalarāya ( Capasenivala ) 42, 48 
Gosvami Vrajaratnalalji Maharaj 44 

Govardhana (son of Rūmakrsņa) 89 

Govardhaneša (alias Govardhana) 35, 36, 403, 406 
Govindarāga 19, 31, 46, 55. 


428 Purusottamaji : A Study 


Gujarati Sahitya : Bk. V Madhyakalano Sahityapravaha 
21, 22 


Gujarat Sarvasangraha 35 

Guru-Sisya-satnvada 151 

Haridāsa 132 

Haripriya 42 

Hariraya 19, 34, 39, 44, 46, 47, 48. 130, 134, 136, 137, 
138, 139, 160, 162, 276, 384, 395, 396, 397, 398 

Hayavadanrao C. 10 

Hazra R. C. 270 

Hemacandra 21, 22, 406, 407 

Hemüdrivratadanakhanda 170 

Hind Tattvajūānano Itihāsa 409 

History of Dharmašāstra 56 

History of Indian Literature 226, 210 

History of Indian Philosophy 291, 294, 316 

History of Sanskrit Poetics 50 

Hitaharivarhsa 12 

Hocking W. K. 172, 173, 181 

Idealistic thought of India 361 

Indian Philosophy 5, 325 

Indica 352 

Tndireša 145 


Indudūta 25 

Īšvatakpsņa 39, 338 

Jagannatha (Nimbārka's father) 7 
Jagannātha ( Caitanya's father) 12 


E 


Index 429 


Jagannātha Panditaraja 49, 50 

Jagannatha (a. of Bhaskaravilasakav)a ) 54 
Jahangir 19, 27 

Jaimini 138, 140, 228, 265, 307 
Jaiminisūtravrtti 404 


Jalabheda (of V.) 129, 136 
Com. (of P.) 136-137 
Janaki 32, 33, 34, 36 
Janardana 13 
Janmāstamīnirņaya 86 
Jarmanvala M. T. 52 
Jayadeva 21 
Jayašrikrgņoccāraņavāda (alias Nāmavāda of P.) 74 
Jayatittha 38, 91, 113, 250, 407, 408 
Jha Ganganath 52, 53 
Jivaputvavada 77 
Jiva Parekh 25 
(Jiva) pratibimbatvakhandanavada (of P.) 73, 184, 189 
Jivavyapakatvakhandanavada (of P.) 76-77 
J. O. 1. 140 
Kabir 11, 22 
Kaivalyopanisaddipika 61, 149 
—arthasamgraha (o£ P.) 61, 152, 231 
Kalamadhava 87 
Kālanirņayadipikāvivaraņa 170 
Kālidāsa 121 
Kalpavrksa 36 


430 Purusottamnji A Study 


Kalyanaraya 19, 34, 117, 132, 134, 136, 137, 398 
Kamal 22 

Kanada 39, 296 

Kane P V. 50, 56 

Kapila 39, 338, 340 

Kapilasutras 187 

Karana Vaghelo 23 

Kāšakrtsna 265 

Kagmitin Madhavabhatta 15 

Kavi Narmadashankar 35 

Kāi,aprakāša 39 

Kešava 13 

Khalālapanavidhiamsavāda (of P ) 61, 73-74, 180, 184 
Khaņdanakhaņdakhādya 109, 110 

Khyativáda (of P) 72, 16%, 179, 181, 283 284, 285, 286 
Kirtikaumud: 21 

Koņāmbikā 53 

Krspacandra 20, 27, 36, 37, 96, 98 99, 103, 104 
Kysnadatta 98 

Kysnadevaraya 13, 14 

Krsnāšraya (of V) 128, 129, 139 

Ksemendra 170 

Ksemendraprakāša 170 

Kumārapāla Solanki 22 

Kūrmapurāņa 70 

Laksmi 17 


Index 431 


Lakgmidevi 12 

Lalitasahasranama 52, 53,3,54 
Com. Saubhügyabhaskara 52, 53, 54 

Laugkšibtāskari 49 

Madhava Sarasvati 17 

Madhavendrapuri 15 

Madhusüdana 31, 22, 36 

Madhusüdana Sarasvati 39, 147, 153, 170, 267 

Madhva 8, 9, 10, 13, 15, 22, 39, 72, 91, 99, 113, 165, 188, 
206, 249, 250, 276, 289, 356, 358, 372, 391, 408 

Madhyagehabhatta 8 

Madhyamandāra (name of Madhva)_8 

Magha 20 

Mahabharata 5, 272, 400 

Mahadeva 52 

Mahadevan T. M. P. 245, 365 

Mahalakgmi 14 

Mahanarayaniyopanisad 230 

Mahārāņīvahūjī 35, 36, 403, 406 

Mahidhara 57 

Maladharanavada (alias Tulasimala. of P.) 75, 79 

Mündükyopanisad 150, 151, 152, 231, 232, 234, 239, 246, 328 
Com. Dipika (of P.) 61, 149-150, 232, 233, 234, 235, 
236, 237, 238, 239, 240, 241, 242, 243, 244, 245 

Mārutašakti 112 

Mathuršnātha 91 

Mauni Gopinatha 49 


Index 433 


Narayanendra Yati 15 
Navākhyāna 24 
Navaratna ( of V.) 128, 129, 134 
Com. Vivrti (of Vi.) 134 
Sub-com. Samakhya (of P.) 134-5 
Sub-com, Samakhya (of Tulajārāma) 56 
Nilācalacapetikā 55 
Nilakantha (alias Stikantha) 9, 10, 91, 99, 113, 188, 203, 
228, 250, 276. 
Nimbārka 7, 8, 9, 12, 22, 38, 2(8, 254, 255, 276, 356, 
366, 391, 392. 
Nirņayapatra 50 
Nirnayasindhu 53, 86, 87, 170. 
Nirodhalaksana (of V.) 129, 138 
Com. (of P.) 138 
Nirukta 273, 378. 
Nityagodasikarpavatantra 54 
Nrsithhacarya 170 
Nysithhacarya Muni 21 
Nrsimhadhvarin 53 
Nrsirihottaratapini-upanisad 215, 231 
Com. Dipika (of P.) 61, 149, 150-1. 
Nyāsādešavivrti (of Vi) Sub-com, Vivaraga (of P.) 146-7, 
Nyayasütras 171, 172, 187, 303, 205 
Bhasya of Vātsyāyana 171, 172, 173 
Oldenberg 226 
Padmapurāņa 70 d 


434 Purusottamaji : A Study 


Padmasahasranama 170 
Padmāvatī 11 
Padmāvatī (V1’s wife) 17 
Padmāvatī (Ps wife) 42 
Paiicapadi 404 
Paficapadya ( of V.) 129, 137 

Com. of P. 137 
Pālicarātrasailutā 5 
Paücafikha 187 
Pagditakarabhindipalaváda ( of P ) 70-71, 73, 74 
Pandit Gattulalji 56, 58, 112, 117, 406 
Pandya Nrisinhalalji 29 
Panim 30, 165 i 
Panshtkar V. L 52, 53 
Parekh M. C. 43 
Parivrdhas sakapika 404 
Párthasürathimisra 39, 315, 316 
Parvatidevi 55 
Patañijal 39 
Pathak S. T. 96, 100, 106 


Patrāvalaritbana ( of V.) 16 
Com. of P 95, 148 


Pāyaguņde Vaidyanātha 49 

Pimputkar 50 

Pip 11 

Pitümbara (Balakp;pa's fourth son) 27 

Pitambara ( P.'s father) 20,27, 36, 78. 118 133, 144 


Index 435 


Prabhaīijana 112 

Prabodhacandrodaya 39 

Prahastavāda (of P.) 51, 55, 61, 65, 66-70, 71, 73, 74, 
174, 175, 176, 181, 184, 212, 214 
Com. of P. 48, 61, 68-70 

Prakaraņas 8 

Prakā$ānandanātha Svāmi 52 

Prakriyakaumudi 170 

Prasthānaratnākara (of P.) 77, 81-83, 163, 185, 186, 188, 
189, 195, 201, 214, 216, 276, 277, 280, 281, «283, 284, 
287, 289, 290, 294, 295, 297, 298, 299, 502, 303, 304, 
305, 306, 308, 309, 312, 313, 314, 315, 316, 317, 327, 
331, 332, 333, 335, 337, 538, 339, 340, 341, 342, 343, 
344, 345, 346, 347, 349, 350, 351, 375, 377, 379, 
384, 405. 

Pratana-tippani 88 

Pratibiribavada (of P.) 73 a 

Pratikrtipūjanavāda (alias Bhagavatprati. of P.) ‘71-72, 79 

Premanand 25 5 ona 

Problem of the Upanisadic theory of the apamapruMds 
raga of Gaudapada, The 245 

Purāņa Index 270. 

Puranic Records an Hindu Rites and Customs ( studies 
in ) 270 

Porpaprajfia (a name of Madhva ) 8 

Pürvamimünsa in its sources 52, 53 


Pūrvamīmānsākārikās ( of V.) 
Com. Vivarapa ( of P.) 16, 142-3 


Index 437 


Ramayara 41, 120 

Rangarāja 49 

Rani 42 

Rgveda 8, 226, 233, 255,272 
Purugasukta 387 

Rukmini 17 

Rüpa 12 

Saccaritramīmānsā 170 

Sacīdevī 12 

Sadānanda 112 

Sadhanadipika 16 

Sadyuktimaņi 404 

Schasrāksa 112 

Sāhityadarpaņa 50 

Samarpananirnaya (of P.) 83 

SAMKARACARYA 2, 3, 5, 6, 7, 8, 10, 13, 39, 71, 73, 
90, 91, 92, 93, 97, 99, 104, 110, 112, 113, 115, 147, 
149, 151, 152, 153, 158, 164, 170, 174, 184, 188, 211, 
212, 214, 216, 219, 220, 226, 227, 231, 237, 250, 251, 
252, 253, 254, 255, 257, 267, 275, 280, 282, 286, 287, 
288, 290, 291, 292, 293, 298, 307, 309, 311, 322, 323, 
524, S20, $29, 7151, 349, 352, "$56, 7558, 364, 365, 366, 
371, 382, 385, 386, 387, 390, 391, 392, 407, 408. 

Sürikhyakarika 338 

Sārikhyapravacanasūtras 303 

Sarivatsarapradīpa 170 

Sanātana 12 

vguklia D. V. 56, 107 


436 Purusottamay * A Study 


Püryamimansasutras 142, 230, 307 
Bhāsya on Bhavarthapada ( of V.) 16, 93, 140, 141 
Sub-com Vivaraņa (alas Prakāša of P.) 140-141 

Parugottama ( Gopinatha's son) 16 

Purugottama ( Muralidhara's son) 36, 58, 403 

Purugottamanamasalasia 16 

Pugtibhaktisudha 61, 76, 78, 95, 128, 140, 151, 152 

Pustimaiganan Paficaso Varga 18, 400 

Pustipravdhamaryadagrantha (of V.) 16, 128, 129, 132, 
389, 390 
Com. (of P.) 132-4 
Com. of Gokulnatha 132 

Radhakrishnan S. 5, 325 

Radhavallabha sampiadaya Siddhanta aur sa@lutya 12 

Raghunátha 31, 132, 134, 136, 137, 139 

Rahasyaratnajātam 147 

Raidas 11 

Rajasekhara 21 

Rau P. T. 366 

Rümacandra 170 

Rāmakrsņa 13, 39, 89, 166 

Ramananda 11, 22 

Rāmanātha 163 

ARamanavaminirgaya (of Vi.) 87 

RAMANUJACARYA 5, 6, 7, 8, 9, 10, 21, 39, 72, 91, 99, 
100, 101, 113, 147, 153, 158, 164, 165, 167, 179, 181, 
188, 207, 208, 216, 220, 250, 254, 255, 257, 268, 276, 
282, 286, 292, 293, 307, 311, 318, 323, 324, 325, 326, 
335, 349, 356, 357, 365, 366, 371, 381, 391, 392, 408 


Index 437 


Ramayana 41, 120 

Rangarája 49 

Rani 42 

Rgveda 8, 226, 233, 215,272 
Purusasūkta 387 

Rukmiņi 17 

Rūpa 12 

Saccaritramimānsā 170 

Sacīdevī 12 

Sadānanda 112 

Sadhanadipika 16 

Sadyuktimani 404 

Schasraksa 112 

Sāhityadarpaņa 50 

Samarpaņanirņaya (of P.) 83 

SAMKARACARYA 2, 3, 5, 6, 7, 8, 10, 13, 39, 71, 73, 
90, 91, 92, 93, 97, 99, 104, 110, 112, 113, 115, 147, 
149, 151, 152, 153, 158, 164, 170, 174, 184, 188, 211, 
212, 214, 216, 219, 220, 226, 227, 231, 237, 250, 251, 
252, 253, 254, 255, 257, 267, 275, 280, 282, 286, 287, 
288, 290, 291, 292, 293, 298, 307, 309, 311, 322, 323, 
324, 326, 329, 331, 349, 352, 356, 358, 364, 365, 366, 
371, 382, 385, 386, 387, 390, 391, 392, 407, 408. 


Samkhyakarika 338 
Samkhyapravacanasitras 303 
Sarmvatsarapradipa 170 
Sanātana 12 

vguklia D. V. 56, 107 


438 Purusottamaji : A Study 


S'ankhacakradharapavüda (of P.) 75, 79 
Sannyasanirnaya (of V.) 26, 129, 137 
Com. (of P.) 137-8 
Com. (of Gokulotsava) 403 
Samskrtike cara adhyaya 4 
Sarasvati 7 
Sarasvatisthapana 180 
Sarvadar&anasarigraha 171, 182, 307 
Sarvajanikan 52 
Sarvatantranigraha 13 
Sarvàtmablavanirupaga 56 
Sarvottamastotra 38, 149 
Sastri Gangadhara 87, 88, 89 
Satyabhama 17 
Saundaryapadyatika 403 
Sāyaņamādhava 406 


Sena 11 
Setubandha 53 


Sevaphala (of V.) 95, 129, 138 
Com. (of P.) 138-9 

Sevavidhi 16 

Shahjahan 23, 50 

Shah J. G. 92, 93, 94, 95, 117 

Shah V. C 18 

Sharma B. N K. 245 

Shastri C. H. 87, 127, 403, 404 

Shastri D K 270, 408 


Index 439 


Shastri G. K. 78, 152 
Shastri H. O. 48, 50, 51, 54, 55, 57, 60, 61, 65, 76, 115, 116 
Shastri J. K. 109, 111, 113 
Shastri Mahalinga 50 
Shastri M. G. 92, 95, 145, 152, 409 
Shivaji 25, 44, 49 
Shri Vallabhacharya 43 
Siddhabharati 284 
Siddhantamuktavali (alias Siddhantavahmala of V.) 128, 
129, 131 
Com. of Vi. 132 
Sub-com. of P. 131-132 
Sub-com. s of Gokulanātha, Kalyanaraya, etc.513 
Siddhantarahasya (of V.) 14, 128, 129, 134 
Com. of P. 134 ; 
Com. s of Gokulanatha, Raghunatha etc. 134 
Siddhantaratnakara 39, 166 
Siksāpatras 20 
Sišupālavadha 21 
Stvapurana 70 
S'ivatattvaviveka 51, 66, 170, 176 
Snatak Vijayendra 12 
Sodašagopikāsarhkhyātātparyanirņaya 56 
Sodašaprakaraņagrantha (-granthanam ) sangatih ( of P. ) 
61, 127-9 
Some£vara 21 
Sridhara 153, 268 


Index 441 


Sub. Com. Zippani 117 
Sub. Com. Yojana 117 
Sub. Com. Satsnehabhaiana 117 
Sub. Com. Āvaraņabhanga-yojanā (of P.) 83, 113- 
127, 150, 155, 188, 189, 195, 206, 207, 221, 222, 
224, 229, 230, 246, 268, 271, 272, 299, 300, 306, 
312, 314, 315, 318, 319, 320, 321, 324, 328, 329, 
331, 332, 333, 331, 335, 337, 343, 347, 348, 353, 
359, 362, 367, 368, 369, 370, 371, 379, 381, 384, 
387, 588 389, 400, 403 
Telivala M. T, 36, 37, 40, 42, 43,*56, 58, 61, 65, 76, 92, 
93, 94, 95, 97, 100, 103, 104, 107, 133, 136, 151, 152 
"Todarmal Raja 17 
Trividhanamavali 38 
Tukaram 11 
Types of Philosophy 173 
Udayana 39, 91, 113, 164, 318 
Ūpadešasāhasri 170 
Upadesavisayakasankanirasavada (of P) 75-76 
Upanisadarthasamgrahas (of P.) 149, 152 
Ūrdhvapuņdradhāraņavāda (of P) 75 
Utsavabhavanukrama (of P) 89 
Utsavanirpaya 55, 56, 88 
Utsavapratana (alias — Sarvatsarotsavakalanirnayaváda 
of P.) 39, £5, 56, 86-9 
Utsavapratanasandoha 88 
Utsavapratānodāharaņa 88, 89 


440 Purusottamap A Study 


Sriharsa 109 

Srapati panditacürya 10 

Srivallabha 32, 36, 48 145 

S rngürarasamandantika 404 

Srstibhedavada (of P ) 72, 178, 179, 181, 189, 193, 19 , 
364, 370, 382 

Subhadra 13 

Sula 10 

Sukla Sivadatta (alias Vedabhat ) 52 53, 54 

Surathotsava 21 

Sugarma 13 

Sita 252 

Svanunistotra (alias Sidimmyastaka of Vi ) 74, 180 

Svapnadarsanatika 401 

Syayrttiyada (of P ) 76 

Svetasvataropanisad 149, 221, 223, 328 

Syamalala 27, 32, 36 

Taimur Lang 23 

Tattiriya Samlutā 136 

Taittirtyopanisad 168, 227, 350 

Tarkasamg*aha 302, 304, 305 

Tattyadipambandha (of V ) 16, 18, 58, 65, 66, 69, 72, 
76, 77, 78, 79, 82, 93, 114, 143, 144, 155, 161, 267, 
270, 314, 327, 329, 332, 334, 368, 379, 402 
Com Prakasa (of V and Vi )93, 113, 114, 117, 123, 

124, 125, 160, 306, 333, 335, 367 


Index 441 


Sub. Com. Tippaņi 117 
Sub. Com. Yojanā 117 
Sub. Com. Satsnehabhāiana 117 
Sub. Com. Avarapabhaüga-yojana (of P.) 83, 113- 
127, 150, 155, 188, 189, 195, 206, 207, 221, 222, 
224, 229, 230, 246, 268, 271, 272, 299, 300, 306, 
312, 314, 315, 318, 319, 320, 321, 324, 328, 329, 
331, 332, 333, 331, 335, 337, 343, 347, 348, 353, 
359, 362, 367, 368, 369, 370, 371, 379, 381, 384, 
387, 388, 389, 400, 405 
Telivala M. T. 36, 37, 40, 42, 43,*56, 58, 61, 65, 76, 92, 
93, 94, 95, 97, 100, 103, 104, 107, 133, 136, 151, 152 
Todarmal Raja 17 
Trividhanamavali .38 
Tukaram 11 
Types of Philosophy 173 
Udayana 39, 91, 113, 164, 318 
Upadesasahasri 170 
Upadesavisayakasankanirasavada (of P) 75-76 
Upanisadarthasanīgrahas (of P.) 149, 152 
Ürdhvapupdradharapavada (of P) 75 
Utsavabhavanukrama (of P) 89 
Utsavanirņaya 55, 56, 88 
Utsavapratāna (alias — Sarvatsarotsavakalanirnayaváda 
of P.) 39, 55, 56, 86-9 
Utsavapratānasandoha 88 
Ūtsavapratānodāharaņa 88, 89 


402 Purusottamaii : A Study 


Uttari Bhārataki Santaparampara 11 

Vacaspati Mišra 38, 91, 113, 164, 208, 209, 210, 211, 220, 
275, 383, 406, 407, 408 

Vaccharāja 22 

Vādakautūhala 53 

Vāgbhata 84 

Vaisņava Nrsithhadasa 89 

Vaisņavism, Saivism etc. 3, 8, 267, 335 

Vājapeyin Gangādhara 53 

Vaksaķsthalācārga 49 

Vallabha 132, 136, 137 

VALLABHACARYA 9, 10, 11, 12, 13, 14, 15, 16, 18, 23, 
24, 26, 27, 30, 35, 38, 41, 43, 46, 61, 73, 81, 82, 92, 
93, 95, 97, 101, 102, 110, 113, 114, 115, 116, 117, 118, 
121, 123, 124, 125, 126, 127, 130, 131, 132, 133, 134, 
135, 136, 141, 142, 143, 145, 145, 147, 148, 159, 160, 
162, 164, 192, 206, 212. 221, 222, 223, 231, 247, 248, 
249, 250, 251, 252, 253, 254, 255, 257, 258, 259, 260, 
261, 264, 266, 257, 270, 271, 273, 274, 276, 284, 286, 
288, 290, 294, 310, 311, 312, 314, 317, 318, 319, 323, 
324, 325, 326, 329, 330, 331, 335, 349, 354, 357, 302, 
363, 366, 367, 371, 376, 388, 390, 391, 397, 39S, 399, 408 

Vallabhacarya’s view on Error 284 

Vallabhastaka (of Vi.) 148 
Com. Vivaraņa (of P.) 148-9 

Vanamālidāsa 39, 113 

Vātšyāyaņi 378 

Varivasyarahasya 53 


Index 443 


Vāšistharāmāyaņa 120 
Vastrasevavada (of P.) 76-77 
Vāsudeva 8 
Vātsyūyana 172, 173 
Vedanavārthitikā 404 
Vedānta 249, 254, 257, 267 
Vedāntadešika 39, 147 
Vedantadipa 6 
Vedāntaparibhāsā 163, 290, 299 
Vedāntasāra 6 
Vedarthasamgraha 6 
Vedische studien 223 
Veņunāda 34, 36, 58 
Vidvanmaņdana (of Vi.) 18, 74, 92, 108, 110, 133, 
377, 402. 
Com. Haritosigi 111 
Com. Siddhantasobha 111, 113 
Com. Gargādharabocdhinī 111 
Com. Vahyartha 111 
Com. Suvarpasütra (of P.) 78, 108-115, 118, $168, 
224, 272, 273, 320, 321, 354, 357, 370, 377, 383, 
384, 389, 403. 
Vijayādašamipratānāšayaprakāša 89 
Vijayadasamivada (alias -nirņaya) 88 
Vijayānirņaya (of P.) 87 
Vijayaviveka 88 
Vijūšnabhikgu 99, 113, 164, 188, 227 


444 Purusottamaji : A Study 


Vinayavijayaganivara 25 

Viradhaval 21 

Viruddhadharmasrayatvavivecana 56 

Visņubltakticandrodaya 21 

Visnucitta 13 

Vigņudāsa 28 

Visņupurāņa 7 

Visnusvamin 9 

Vigņupuri 170 

Visvaripa (alias Nityānanda) 12 

Vitthalaraya 68, 69. 

VITTHALESA 16, 17, 18, 19, 24, 25, 27, 30, 31, 35, 36, 
38, 39, 43, 46, 58, G0, 74, 84, 86, 87, 90, 92, 93, 97, 
101, 102, 108, 109, 110, 111, 112, 113, 117, 123, 124, 
130, 131, 132, 133, 134, 136, 137, 138, 139, 140, 144, 
145, 146, 147, 148, 149, 159, 212, 223, 247, 265, 266, 


268, 271, 272, 273, 274, 276, 362, 363, 377, 390, 396, 
397, 398, 399, 400 


Index 445 


Vrajarāya 20, 27, 30, 32, 34, 35, 36, 37, 50, 55, 98, 127, 
138, 153, 155, 395 


Vrajotsava 134 
Vyüsatirtha 13, 14 
Winternitz M. 226, 270 
Yadavaprakaga 5 
Yadunatha 31, 35 
Yadupati 27, 42, 141 
Yajurveda Krsna, Taittiriya šākhā 13 
Yajurveda S'ukla 57 
Yāmunācārya 6 
Yamunāstaka (of V.) 128, 129 

Com. of P. 130 
Yāvatprāpya-utsavanirņayagranthasamuccayah 87, 88, 99 
Yellamagam 13 
Zafarkhan 23 


Note : (1) of P. 
of V. 
of Vi. 


of Purugottama 
of Vallabbacarya 
of Vitthaleša. 


(2) As the whole work is a study of 
Purugottamaji's life and works, his name is 
not included in the Index. 


444 Purugottamaji : A Study 


Vinayavijayaganivara 25 

Viradhaval 21 

Viruddhadharmāšrayatvavivecana 56 

Visņubhakticandrodaya 21 

Visņucitta 13 

Vigņudāsa 28 

Visņupurāņa 7 

Vigņusvāmin 9 

Vigņupuri 170 

Vi$varüpa (alias Nityananda) 12 

Vitthalaraya 68, 69. 

VITTHALESA 16, 17, 18, 19, 24, 25, 27, 30, 31, 35, 36, 
38, 39, 43, 46, 58, 60, 74, 84, 86, 87, 90, 92, 93, 97, 
101, 102, 108, 109, 110, 111, 112, 113, 117, 123, 124, 
130, 131, 132, 133, 134, 136, 137, 138, 139, 140, 144, 
145, 146, 147, 148, 149, 159, 212, 223, 247, 265, 266, 
268, 271, 272, 273, 274, 276, 362, 363, 377, 390, 396, 
397, 398, 399, 400 

Vivekadhairyasraya ( of V.) 127, 128, 129, 139 
Com. of Gopiša 127 
Com. of Raghunatha 127 
Com. of Gokulanatha 127 
Com. of Vrajarüya 127 
Com. of Gokulotsava 403 

Vrajabhiisana 32, 33, 34, 36 

Vrajālarnkāra 35, 58 

Vrajanātha 27, 36, 132 

Vrajapāla 27 


Index 445 


Vrajarüya 20, 27, 30, 32, 34, 35, 36, 37, 50, 55, 98, 127, 
138, 153, 155, 395 

Vrajotsava 134 

Vyāsatīrtha 13, 14 

Winternitz M. 226, 270 

Yādavaprakāša 5 

Yadunātha 31, 35 

Yadupati 27, 42, 141 i 

Yajurveda Krsna, Taittiriya &akha 13 

Yajurveda Sukla 57 

Yāmunācārya 6 

Yamunāstaka (of V.) 128, 129 
Com. of P.: 130 

Yāvatprāpya-utsavanirņayagranthasamuccayah 87, 88, 99 

Yellamágaru 13 

Zafarkhan 23 


Note : (1) of P. 
of V. 
of Vi. 


of Purugottama 
of Vallabhücaátya 
of Vitthaleša. 


(2) As the whole work is a study ,of 
Purugottamajī's life and works, his name is 
not included in the Index. 


uw 


ERRAT 
Incorrect 
ame 
Dhrvasena 
Rājašehara 
Gujarot: 
Sultanat 
Purusttama 
an 
1958 
Similar such 
Perekb 
Peacook 
praserved 


Vitthaleraya — 7 


Vekgah — 
Bavani 
*rnarana 
meens 
Swāmm" 


Avarahabhanga 
reasonimg 
was was 


as 
Siddhantaobha 
dozons 
authorithive 
discuses 
Gandhaved 
through 
āntaropadaša 


Correct 


came 
Dhruvasena 
Rájasckhara 
Gujarati 
Sultanate 
Purugottama 
on 

1658 
Similarly such an 
Parekh 
Peacock 
preserved 
Vitthalaraya 
Vakgih — 
Bhavani 
*Vnarapa 
means 
Svāmmnv” 
S'ankha* 
Avarapabhanga 
reasoning 
was the 


us 
Siddhantasobha 
dozens 
authoritative 
discusses 
Gandhavad 
thorough 
antaropadesa 


Errata 


129 
129 
130 
136 
138 
138 


Jalabhada 
Sanayāsa” 
in 
shouid 
the and 
Vallabba 
commentcd 
of the Vitthalesa 
as 
“prabhucayapa 
seen 
Arthatryam to 
“viarana 
Gokalega 
*dharmāštryatva 
Stc. 
evplained 
undersatnd 
prameyabale 
ke 
them 
sheha 
imstance 
thur 
adventious 
fivefoid 
syas 
potshard 
phenominon 
tne 
easence 
later 
vestu* 


Jalabheda 
Sannyasa" 

is 

should 

end 

Vallabha 
commented 

of Viķthaleša 
us 
*prabhucaraņa 
seem 
Arthatrayam tu 
*vivarana 
Gokule a 
*dhatmāšrayatva 
etc. 
explained 
understand 
prameyabala 


instance 
thus 
adventitious 
fivefold 
Says 
potsherd 
phenomenon 
the 

essence 
latter 

vastu” 


NENA 


cory 
D ur ui A US - 


Purusottamaji : A Study 


who det 
athāņur 
Mamaivariso 
writes 

syatem 
vividhaive 

faor 

secrifice 

later 

agsinst 
expance 
expance 
Paramatmaive 
werse 

yi 

anthor 

topa 
parumatmaive 
partibhati 
Vadanta 

Some 

or 

neture 

heratics 
Oweing 
COncommitance 
Easence 
manyfold 

that 
patception 
Varsanamtaram 
Daegupta 

Viee Verse ' 
Vyapter 


who do not 
sthāņur 
Mamaivārūšo 
writers 
system 
vividhaiva 
fact 
sacrifice 
latter 
apainst 
expanse 
expanse 
paramatmaiva 
verse 
pi 
author 
tope 
paramatmaiva 
pratibhati 
Vedanta 
same 
for 
nature 
heretics 
owing 
concomitance 
Essence 
manifold 
than 
perception 
Varsānantaram 
Dasgupta 
Vice Versa 
Vyāpteh 


Errata 


292n 
293 
293 
294 
294 
296 
297 
297n 
297n 


299 
300 
300 
301 
302n 


303n 
305 
3)7n 
310 
312 
315 
316 
316 
316n 
318 
308n 
319a 


32) 
322 
325n 


S 
a 


Wow 00 C Ui 


b] 


Mu ma DD 


= 
eww WwW 


jītāānavām 
difficut 
atleast 
Vyapara" 
dynemic 
epistemolocy 
negaticn 
48. Anugota" 
"vastusadivastus- 
ah satkare 
affect 
Cesta 
ls 
wishes 
samanaahika- 
ranyam 
tatsmarņottaram 
rofers 
podārthatvāt 
celestiel 
In 
dapendent 
Tedgamakasya 
varbal 
Desgupta 
iogical 
budhi” 
lokadrsiyanu- 
graluka 
esaencial 
vuftues 
of 
vaty 


449 


JRüanavün 
difficult 

at least 
Vyapara® 
dynamic 
epistemology 
negation 

49. Anugatā” 
vastusāksātkāre 


effect 
Cesta 
is 
wishes 
samanadhika- 
ranyam 
tatsmgraņottaram 
refers ' 
padārthatvāt 
celestial 
in 
dependent 
Tadgamakasya 
verbal 
Dasgupta 
logical 
buddhi 
Iokadrstyant- 
grāhikā 
essencial 
virtues 
cf. 
very 


Purusottamaji A Study 


Aelpanā 
*urebhavah 
padrechay à 
icehākārera 
prevesat 
carajah 

achool 

pants 

fer 

vy has 

endless 
scruplousl; 
*abübhas t 

jsna 

“gah nksiyam 
of the of same 

jadabhaae’ 

Srsttithedatada 
theat 

tattatprakaro 
noktan 

effcrts 

cennot 

no just 

thows 
significanse 

comparativa 

apasidhāntas 
corrollary 

svotkarsaprakā 
šrnārtha 
Vedādisarvašās 
strārthoktām 


Aalpana 

urobhavah 
jadrechay a 
icchākāreņa 
pravešāt 

ca rajah 
school 

penis 

fr 

vy übas 
endless 
scrupulously 
*dhābhūvāt 
jana 

gakanh sajam 
cf the same 
Jadabhave’ 
Srstibhedavāda 
that 
tattatprakara 
roktam 

effort 

cannot 

not just 

shows 
significance 
comparative 
apasiddhantas 
corollary 
svotkarsaprakā 
š$anārtha 
Vedādtsarsašā- 
strārthabhūtām 


